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CHAPTER ELEVEN 
The Path of the Forces 


May the enthusiasm for victory be victorious! (That) enthusiasm for 
victory that rends asunder the fort of fettered existence is the series of paths 
shattered to pieces by the power of the reflective awareness of the great 
terrifying roar of one's own nature. 


Now he introduces the Path of the Forces with the second half (of the 
verse, the first half of which concludes the previous chapter). 


HORT unb ATSR: 0$ odi 


kalàdhvà vaksyate śŚrīmacchāmbhavājñňānusāratah V 1 1l 


7 I will now expound the Path of the Forces, in accord with Lord 
Siva's command (sambhavajiia).' (1) 


The Forces and the Cosmic Eggs 


The Nature of the Forces (kalasvarüpa) 


an yara Fats mm ag 
ayaa fused amp war 2 1 


Wem waft way zaejspmEemeu d 
sump were: ef frames 03 0i 


yatha pürvoktabhuvanamadhye nijanijari ganam | 
anuyat parato bhinnarn tattvam nameti bhanyate | 2 || 
tathà tesv api tattvesu svavarge ‘nugamatmakam | 
vyavrttam paravargac ca kaleti Sivasasane || 3 || 


It was said before that a (metaphysical) principle (attva) is said to 
be (the common universal) nature (rüpa) that extends through its own 
particular group of worlds, and is distinct from the other (principles). 
Analogously, according to Saiva doctrine (Saivasasana), a Force (kala) is 
said to be the (common) universal nature that extends through its own 
(given) group of these principles, as distinct from other groups. (2-3) 


! Another translation, possibly a better one, could be: ‘I will now expound the Path of 
the Forces in accord with Sambhunatha’s command (sambhavajna).’ In other words, if 
this is the correct translation, Abhinava is saying that he wrote this chapter inspired by 
his Trika teacher Sambhunatha, who ordered him to do it. 


? See above 9/4cd-6ab. 
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(A Force extends) in the midst of these ‘principles’, which is ‘its own 
(given) group’, consisting of one principle and so on, in the manner which will 
be explained. It is ‘distinct’ (from other groups) as (the universal) ‘cow-ness’ is 
(distinct) from horses and other (animals that are not cows). 

Here itself he presents another view. 


fre: Waist wf: JRA 


wem Tt Hoge wat Ser Wem ow dg, 


kecid Ghuh punar ya ‘sau Saktir antah susüksmikà | 
tattvanam sā kalety ukta dharanyam dharika yathà \\ 4l 


Again, (from another point of view,) some say that this Force is that 
extremely subtle power that is present within the Principles, as is, for 
example, the sustaining power within the Earth Principle. (4) 


(A Force is) ‘extremely subtle’ because it cannot be perceived by itself. 
(However,) it must be conceived to exist, because (its) effects could not 
otherwise be logically possible. In this way, ‘as is, for example, the sustaining 
power’ present ‘within the Earth Principle’,’ so too (an energy) operates 
(kalayitri) (there) called Nivrtti (‘Cessation’) because, (fully) extroverted, it 
stops (operating) once the ultimate limit (parākāşthā) (of extroverted 
objectivity) has been reached. Similarly, (the next) energy (Sakti) is called 
Pratistha (‘Foundation’) because it operates (kalayitr7) (the principles) from 
Water to Nature, by establishing (pratisthana) (these) twenty-four principles 
within the daily commerce of duality (bhedavyavahdra). One should know the 
names of the others in the same way, according to their function (kalana). 
(Thus, the following Force is called Vidya — ((limited) Knowledge), because it 
is the cognitive awareness (vedana) of the (contracted) limited (individual) soul. 
(The next one is called Santa — Quiescent) because it quells (the condition of) 
the plane of Maya; and (the highest one is called Beyond the Quiescent — 
Santatita) because it is (the transcendent) beyond that. 

Although there are two views, in actual fact, there is no difference at all 
between them. Thus, he says: 


3p Wasa seq d fra wed aa: | 
agm 4 maA Aaaa dd d 


atra paksadvaye vastu na bhinnam bhasate yatah | 
anugümi na samanyam istam naiyàyikadivat | 5 W 


Here, (according to us,) the essential point (vastu) does not appear 
to differ from these two perspectives, because we do not maintain that this 


* Read dharanyam for dharanya. 


TANTRALOKA 3 


common nature (anugamin) is a universal (samánya), as do, for example, 
the Naiyayikas. (5) 


The first view, like that of the Naiyayikas, omitting (to consider) the 
nature (of the Forces) as energies, (reckon each to be just) a universal 
(samanya), the characteristic of which is only that it (pervades and) is associated 
(with its corresponding particulars). But, as this is not what is intended, there (in 
their case), neither (of the views) is better than the other, because there is no 
difference (in either case in the pervasive presence) of (the common universal, 
which is) energy. 

Others have another view here (about this) also. Thus, he says: 


are sea dent gaimenta: | 
freq aferat af: oft waa: g I 


anye vadanti diksádau sukhasamgrahanarthatah | 
Sivena kalpito vargah kaleti samayasrayah M 6 Il 


Others say that ‘Force’ is (just) a conventional term (samaya) that 
refers to a group (of principles) imagined (kalpita) by Siva, so that the rites 
of initiation and the like may be performed easily in an abbreviated form. 
(6) 


(Abhinava is voicing an opponent's view here, who objects that,) surely 
a conventional term is just (an arbitrary) convention, which is dependent only 
(on some individual’s) desire (that it be so), and so, as it is not ultimately real 
(in itself), it is false (asatya). Thus, one can freely (establish any) other 
conventional term, and so in this way, there is no binding rule (niyama) (that the 
Forces exist and are related to these groups of principles, rather than others). 
With this doubt in mind, he says: 


qaa Sau. UII | 


TTEA Areca 7 ARATE: H6 di 


krtas ca devadevena samayo ‘paramarthatam | 
na gacchatiti násatyo na cànyasamayodayah || 7 |l 


(We reply that this is not so.) A convention established by the Lord 
of the gods does not become ultimately unreal. Thus, it is not false, (nor is it 
arbitrary, as) no other convention arises (that can replace it). (7) 


The reason why (this convention) is established by the Lord of the gods* 
is that it does not become ultimately unreal, it is not false, and no other 
convention arises (to replace it). Otherwise, (if the convention were to be just an 


* Read devadevakrtatve for devadevakrtatvarn. 
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arbitrary human one,) it would be possible for these three (contingencies to be 
applicable) here. 


The Five Forces and the Cosmic Eggs 


fafa: yada wma | 
faen Feet MAT a weegsisvzfüé AG: 1c 


nivrttih prthivitattve pratisthavyaktagocare | 
vidya nisante Santa ca Saktyante ‘ndam idam catuh M 8 || 


‘Cessation’ (Nivrtti) (is the Force) located in the Earth principle. 
(The Force called) ‘Foundation’ (Pratistha) is in the sphere of Unmanifest 
Nature (that is, within the Principles ranging from Water to Nature). ‘(The 
limited power of) Knowledge’ (Vidya) is (the Force) present (in the 
Principles ranging from the individual soul) up to Maya, while the Tranquil 
One (Santa) (extends) up to the Principle of Power. These four (Forces) 
correspond to (the four-fold) Cosmic Egg (anda).^ (8) 


5 Goodall 2015: ‘The Forces (Kala) are so commonly homologized with different 
entities in ritual and the Saiva cosmos that it can be difficult to know what they really 
designate. In the Ratnatrayapariksa 86 ff., for example, they are characterized as five 
modes or activities of the subtle sound matter bindu (binduvrttayah), each of which 
pervades a section of the cosmos as listed there. . . . Now it seems to us possible, from 
reading the Nisvasa, that they were originally conceived of as four Saktis of the Lord or 
divisions (kala) of the Lord's Sakti:’ For various homologizations according to a 
number of sources, see plates 3-8 in SSP vol. 3. 

Here the Forces are homologized with the four Eggs (anda), into which the 
principles and worlds that we have come across several times already are 
accommodated. (For an extensive account see above, notes 6,371 and 372 ad 6/170cd- 
171ab (170) and note 8,498 to 8/175cd-177 (175-177ab)). According to the MV 2/49, 
quoted by Jayaratha in the commentary, there are four Eggs (anda), set into one another 
in such a way that they each encompass various numbers of principles. These 
correspond to those distributed within the spheres of the Forces, and so the Eggs are 
identified with them. In the following passage in the PTv (p. 250), Abhinava explains 
that the Heart of consciousness contracts itself down into the form of the four Eggs. 

*In this way, the Supreme Lord (paramesvara), who is the Heart as such, is 
nourished (brmhita) by the three powers, and is one with the infinite (forms of) 
cognition (sarivid) that are continuously arising and withdrawing. Conceived in this 
form, He breaks through (lumpati) the invisible (adrsta), unseen integument (manda) 
which is ignorance (akhyati), that is the Impurity of Maya, and the essence of 
phenomena (bhava) that is called duality (bheda). In this way, this invisible Heart 
disappears (Jopin) into the Eggs. There are four Eggs, and (their) ‘disappearance’ here 
means ‘contraction’. The Supreme Lord (parameSvara) who is one and is dense 
(uninterrupted) consciousness, is (at once) both (pure) knowledge and Maya. As has 
been said: 

‘Vision (darsana) is the goddess Para, recollection (smarana) the goddess 
Parüparà, and thought (vikalpa) the goddess Apara. The Lord is made of (these) three 
powers. He possesses both Maya and knowledge. Maya consists of the four Eggs, and 


TANTRALOKA 5 


‘These four (Forces) correspond to (the four-fold) Cosmic Egg 
(anda).’ The Forces of Cessation and the rest pervade the same (spheres of 
principles as) do the four Eggs. That is said (in the Malinivijayottara): 


‘It is said that this (sixfold Path is), in an abbreviated (form) 
(sarnksepatah), the group of four Eggs. (These are the Eggs) of Earth, Nature, 
Maya and Power.'* 


(By saying that the fourth Force extends) ‘up to the Principle of 
Power', he indicates that (in this way) there is occasion (to include) other 
energies, such as those on the plane of the Pervasive One and rest, within (that) 
Force." 

He says that: 


maia fd wed montcm fara: | 


Santatita sive tattve kalatitah parah Sivah | 


(The Force called) ‘Beyond the Tranquil’ is within the Siva 
Principle. Supreme Siva is beyond the Forces.* (9ab) 


‘(The Force called) ‘Beyond the Quiescent’ is) within the Siva 
Principle’. This is the thirty-sixth (principle), which is undivided from all 
things, and (implicitly) includes the principle of Sakti. It has been noted 
previously’ that, for the sake of those who need instruction, in order to elucidate 
(how it) absorbs the stain of all the notions (concerning its nature), it is also 
conceived to have another form as the thirty-seventh (principle). Thus, it is said 
that ‘supreme Siva is beyond the Forces’. The meaning of ‘all the Forces’ is 
that (this form of Siva is) without parts (niskala), because it is devoid of all the 
Forces. Thus, it is said to be ‘supreme’. 

He establishes that that is reasonably so. 


Supreme Siva Makes Himself Known 


EH Tet GAT: Hea greg 
sud uddifegi Sree i 


knowledge, benign (Siva), is grace (anugraha), and is the consciousness (sarivitti) of our 
own nature." 

* MV 2/49. 

7 Jayaratha is telling us in this way that the term Sakti here refers to the metaphysical 
principle, not the rung on the Ladder of Sound (nadasopana) called Sakti, which is 
followed by the Pervasive One (vyapini, With Mind (samaná) and Transmental 
(unmana), all of which are included within the principle of power (Saktitattva). See 
Appendix A to Chapter One and below, 11/12cd-13ab and introductory remarks. 

* Supreme Siva is the thirty-seventh principle beyond the thirty-sixth, and so transcends 
the Forces (kalatita), 

* See below, 11/21cd-22ab. 
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na hy atra vargikaranam samayah kalanapi và I 9 ll 
yujyate sarvatodikkam svatantryollasadhamani | 


(Supreme Siva) is the omnipresent abode of the exuberance of the 
creative freedom (of consciousness), and so no classification, whether a 
convention or a conception (kalana), is applicable here (to Him). (9cd-10ab) 


‘Classification’ has two aspects. The first conventional (samaya), and 
the other conceptual (kalana), which is the various ways in which (Supreme 
Siva) is imagined to be. The reason here for this is that it is in all respects ‘the 
exuberance of the creative freedom (of consciousness)'. 

Surely (one may ask), if that is so, how can such teachings as ‘one 
should know that Siva is the agent of all actions’ (ever) come to be conceived?" 
With this doubt in mind, he says: 


ama frst ew spem de od 
secre | 
aac: wgena fawemd 1122 od 
"risa: Raras monii | 


svatantryat tu nijam rüparm boddhrdharmád avicyutam | 10 Il 
upadesatadavesaparamarthatvasiddhaye | 

bodhyatam ànayan devah sphutam eva vibhavyate || 11 || 
yato ‘tah Sivatattve ‘pi kalasamgatir ucyate | 


We can clearly observe that even though (Siva’s) own (essential) 
nature (rüpa) does not fall from (His) inherent nature as the (supreme and 
universal) subject (boddhrdharma), He freely (chooses) to become an object 
of our understanding. (He does this) so that instruction may be possible, in 
order to achieve (true and) ultimate absorption (in Him). It is because of 
this that it is said that the Siva Principle (Sivatattva) also is associated with a 
Force. (10cd-12ab) 


‘It is because of this’, namely that, although (Siva) is the (supreme and 
universal) subject, because, by virtue of His freedom, He is experienced 
(vibhavana) objectively, he is (said to be) ‘associated with a Force’. The 
meaning being that He is related to this and that notion (concerning His nature). 
That is said (in the svarapratyabhija): 


*The Lord, by virtue of His freedom, which is the absence of duality, 
having fashioned (his own) Self (atman), that (abides) unforsaken (by that) 


Read kalpaniyatarm for kalantyatarn. 
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freedom, with notions that He is the Lord (Isa) and the like, behaves (as such in 
daily life). 


This (view) has been previously logically established in many ways and 
so there is no need to make an effort (to do so here) again." The nature of (this) 
Force is said to amount to just this. 

Surely (one may object): alright, let that be (as you say), we do not 
disagree here (about this); however, how is it that the Egg is said to extend up to 
the end of Power, and not (up to the end of) the Pervasive One and the rest?” 
With this doubt in mind, he says: 


The Four Eggs 


avs q Xm Yara d0623 di 
META deg wee curae fea 


andam ca nama bhuvanavibhagasthitikaranam | 12 Il 
prühur @varanam tac ca $aktyantam yavad asti hi | 


(The wise) say that the (Cosmic) Egg is an enveloping covering 
(avarana) that (extends) up to (the Principle of) Power, and is responsible 
for the division of the world orders into groups (up to that Principle). 
(12cd-13ab) 


(The word) ‘that’ refers to the obscuring covering. 

Surely (one may object) that there is a division of world orders here (in 
the Siva principle, but) there is no obscuring covering in the form of an Egg that 
serves as a cause of that. Thus, this is (indeed) a novel manner of talking (about 
this). Accordingly, he says (in response to this objection): 


mart wr fsramedsf aed yana: 23 0 
Sar wee aaa: | 


yady api prak Sivakhye ‘pi tattve bhuvanapaddhatih \\ 13 \| 
uktà tathàpy apratighe nàsminn àvrtisambhavah | 


(The Egg of Power does not extend further) because even though a 
series of world-orders was previously said to be present in the principle 


'' TP. 1/5/16, quoted above with variants in TÀv ad 1/72 (73) (see note there), ad 
3/227cd-278ab (277), 9/159 (1/5/16a), 11/28, 15/315-317 and 29/126cd-127ab 
(5/162). 

" See places listed in previous note. 
? Here again Jayaratha is addressing the mistake of identifying the principle — tattva — 
of Sakti, and the station of development of Sound that is also called Sakti. 
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called Siva, it offers no resistance to penetration (apratigha)," and so no 
enveloping covering is possible within it. (13cd-14ab) 


(It was said previously that a series of world-orders are present) ‘in the 
Siva principle’. (These are those related to) the Pervasive One and the rest, 
because it is in a state of transcendent aloofness. This is the meaning. The 
reason why there is no obscuring covering (in the Siva principle) is given by 
referring to a specifying feature (of its nature, namely) that 'it offers no 
resistance to penetration', because it is void (of all phenomenal form), as it is 
transcends all things. 

Surely (one may object that), resistance to penetration is a quality of an 
entity which has form (mürta), and this condition is (only) possible (for entities 
that are within the sphere of) the Earth (principle). Thus, apart from that, it is 
not logically possible that an Egg could exist elsewhere (at any other level). 


The Five Elements Pervading the Universe and Beyond 


aad suf gare weet wpfmmmud dv odd 
aft maA sper Ws: 
sarge: wegen 1124 I 
aaie aaa fest d 

Fad yega FIAT: 1126 |di 
deer: ada meque | 
fired aia acter fem Wem ee di 
iaro amA aft | 
faamdresaqer frat We Ty: RE I 


nanv evar dharanim muktvà Saktau prakrtimáyayoh | 14 ll 
api capratighatve ‘pi katham andasya saribhavah | 
atrasmad guravah prahur yat prthivyadipaficakam | 15 ll 
pratyaksam idam abhati tato ‘nyan nasti kificana | 
meyatve sthiilasiiksmatvan manatve karanatvatah | 16 ll 
kartrtollasatah kartrbhave sphutatayoditam | 
trimsattattvar vibhedatma tadabhedo niga matā W 17 W 
kàryatvakaranatvàádivibhàügagalane sati | 
vikasotkasvatantratve $ivàntara paficakam jaguh V 18 |I 


(Someone may object) that none of the Principles (that correspond 
to the four cosmic Eggs) except Earth, namely, Nature, Maya and Power, 


! The Siva Principle ‘offers no resistance to penetration’ because it is transcendent and 
so is formless. 

'5 Concerning the structure of an Egg and the definition of the term, see above 8/169- 
179 (168cd-179ab). 
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offer resistance to penetration. So how is it possible for a Cosmic Egg to be 
within them? (14cd-15ab) 

Our teachers say (with regard to this objection) that apart from the 
group of five (gross elements), that is, Earth and the rest, that manifest 
directly perceived by the senses, nothing else exists.'* (The elements are the 
source of) thirty individual (vibhedatman) Principles. (Ten are at the level 
of) objectivity, because they are gross and subtle. (Five function as the 
senses, that are the) instruments (of cognition,) and so are at the level of the 
means of knowledge. (The remaining fifteen) correspond to the state of the 
agent, because, by the outpouring of (his) agency, it has clearly arisen (at 
the individual level." (Maya, otherwise known as) the Night (nisa), is 
considered to be at one with (all of) that (and so is present everywhere 
throughout). (15cd-17) 

(Again,) they say that the (remaining) group of five Principles, up to 
and including Siva, (arise at the higher level beyond this) when the division 
(that separates) the cause, the instrument and the rest (from one another) 
has ceased, and (consciousness) is free to expand. (18) 


Apart from the group of five (gross elements), that is, Earth and the rest, 
which is proved to exist by direct perception, nothing else exists. Thus, all the 
universe arises by taking the support of that foundation. This is the meaning. As 
that is (at the level of) ‘objectivity’, thirty principles arise individually by the 
power of the aforementioned group of five causes. And in this way at least, 
there is no disagreement that Earth and the rest, in gross and subtle form, 
constitute two groups of five (i.e. the gross and subtle elements). Moreover, by 


'5 PS 17ab. PS 16cd-17 is quoted above ad 1/39-40. PS 17cd is quoted ad 9/204; see 
there for Yogaraja’s commentary on the whole verse. The point Abhinava is making 
here is that the means of knowledge and the individual perceiver and agent presuppose 
the existence of the object of knowledge and action. The basis of the cognitive process 
is the object of knowledge, which consists of five gross elements. A cause, to be a 
cause, must have an effect associated with it; similarly, an agent, to be an agent, must 
perform an action. This is not possible without instruments of action, whether they are 
those of the inner mental organ or the outer physical hands and the like. The inner 
mental organ is considered to be the impelling cause of the activity of the organs of 
action of the body and the senses, that are the organs of sensory perception. Even so, it 
is external to the Self, which is ultimately the sentient agent, and so they are external, 
that is, secondary causes, that thus are a part of external objective phenomena. The agent 
manifests through a series of ancillary causes, such as the intellect that assists it. The 
same applies to the five obscuring coverings (kaficuka), as these are factors that render 
the individual soul into an agent and a perceiver. In this way, the five groups of 1) the 
subtle sensations, 2 and 3) senses of knowledge and action, 4) inner mental organ, 
Nature and the individual self, along with 5) the obscuring coverings constitute, together 
with the five gross elements, constitute thirty principles that make up the sphere of 
objectivity based on the gross elements. 

" The fifteen Principles are the five instruments of action (the feet, hands, sex organ, 
anus and speech), the three constituents of the mental organ (mind, ego and intellect), 
Nature, the individual soul, and the five obscuring coverings (kaficuka). All of these 
Principles are involved in the formation and implementation of the activity of the 
individual soul who is the agent of that activity. 
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making contact with the cognitive aspect (of experience within the domain of 
these principles), that is also the root (material cause) of the group of five senses 
that are the means of knowledge. The point is that the means of knowledge 
(māna) is nothing at all apart from the object of knowledge. The group of five 
organs of action, which is the instrument (of action), (arises) by contact with the 
agential aspect (of the subject), and that too has that (group of five gross 
elements) as its support. (Now,) as instrumentality is not possible without the 
result of action (kürya), and agency has as its object the result of action, thus 
mind and the rest (together) constitute a group of five principles also, in the 
same way. Otherwise, (if this were not so.) agency itself could not arise. The 
three inner (mental) organs are placed amongst the instruments (of action and 
sensory perception), but even so, they make contact with the outer field (of 
sensory perception and action) through the process of externalization, and so, as 
they are an inner ancillary of the agent, the same is said (of them). Again, 
Nature is the cause of the intellect and the rest that assist the agent (in the 
execution of its activity), and so that too is denoted in this way as that which, 
through the series (of ancillary causes), generates the agency (of the individual 
soul). Such is the case also with the group of five obscuring coverings 
(kaficuka), Necessity and the rest. It is said that ‘I know just now, (that I do) just 
this little, (affected) in all respects (by attachment)’. In accord with this 
teaching, that (same group of five obscuring coverings) is the sustaining support 
(of perception), because it strengthens the agency (of the individual soul, 
reduced to impotence by Maya). 

Surely (one may object that,) if that is so, Maya and the rest would be 
different from (all) that. With this doubt in mind, he says that (Maya) ‘is 
considered to be at one with (all of) that.’ The word ‘that’ refers here to the 
Earth and the rest (of the gross elements). The reason for the oneness with that 
is the cessation of the division (that separates) the effect, (cause, and its 
instrument from one another). The point is that the effect abides within the 
cause in a subtle form. (Thus, consciousness is free) ‘to expand’, because 
subjectivity (ahanta@) emerges to the degree in which objectivity decreases, and 
there is no disagreement that as objectivity decreases, (so too does the subject’s) 
dedication to the object (meyanistha). So, it is rightly said by our teachers that, 
‘apart from the group of five (gross elements), that is, Earth and the rest, 
nothing else exists.” ° 


1'8 PS 17ab. Read MS Ñ and the printed edition of the PS janàmi for janati. 

In this way, the author characterizes succinctly how all the five obscuring 
coverings of time (‘just now’), limited agency, necessity (‘just this’) and attachment 
work together, along with Maya as the sixth, in all the fettered soul does and 
experiences. The next line (PS 17cd) states that: ‘The group of six Obscuring Coverings, 
which includes Maya, is said to be this inner limb of the individual soul.’ It is quoted 
above ad 9/204; see note there, where Yogaraja's commentary is quoted in full. 

? Consciousness could never appear as the cause, that is, agent of anything without the 
lower principles in the domain of Maya. They assist the agent in executing his action, 
and so his agency depends on their existence. The five higher principles up to Siva 
unfold spontaneously by themselves. Subjectivity (ahanta) comes into being to the 
extent that objectivity (idanta) involutes. Objectivity is Maya and the thirty principles 
below it that it produces. Thus, when the aspect of consciousness that these represent 
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Nor is that a statement of just his own idea. Thus, he says: 
AFEN p wd yet sar d 
AmA g wem Aar A gS od 


śrīmatkālottarādau ca kathitam bhūyasā tathā | 
pañcaitāni tu tattvāni yair vyaptam akhilam jagat | 19 | 


It is repeatedly declared (in the scriptures), beginning with the 
venerable Kalottara, that these (gross elements) are the five Principles that 
pervade the entire universe." (19) 


As is said there (in the Kalortara): ‘Earth, Water, Fire, Air and Space . . 
. 7! Thus the pervasion of (the five aspects of Siva, namely.) Sadyojata and the 
rest, is discussed everywhere (in the Agamas). Accordingly, he says: 


Waa a4 wearers wq | 
Sari T3 T3 STATA | 20 |di 


paficamantratanau tena sadyojatadi bhanyate | 
isanantarn tatra tatra dharadigaganantakam || 20 I| 


Thus it is said in various places (in the scriptures) that (the deities 
of the five faces of Sadāśiva, namely) Sadyojata to Īśāna (correspond to the 
five elements), ranging from Earth to Space, within (His) body, which is 
made of (their) five Mantras.” (20) 


reaches into subtler forms of consciousness, subjectivity — self-awareness as pure ‘I- 
ness’ — spontaneously unfolds in all its aspects, represented by the higher five principles 
on the pure levels of experience. Conversely, they are phases in which introverted 
consciousness presents itself to itself as an object of its own awareness, which 
ultimately comes into view as standing outside and independent of itself. 

* The second line is a literal citation of Sardhatrisatikdlottara 8/2ab. 

*! Sardhatrisatiklottara 8/1cd. The full verse is quoted below in TAv ad 15/434cd-438 
(432-436ab). 

? See below, 15/203cd-204ab. We can tabulate all these correspondences as follows: 


Gross Subtle Organs of Organs of Mind to Kaficukas 
Elements Elements Action Knowledge Purusa 
Earth- K Smell - C Genitals - T Nose- T Mind - P Necessity 
Water-Kh Taste - Ch Anus- Th Tongue - Th Ego - Ph Time 
Fire- G Form - J Feet- D Eyes- D Intellect - B Attachment 
Air— Gh Touch-Jh Hands - Dh Skin - Dh Prakrti -Bh Knowledge 
Space-N Sound-Ñ Speech - N Ears —N Purusa - M Agency 
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‘Thus’ it is said that the (five gross elements,) Earth and the rest, 
pervade the universe, ‘in various places’ in (the scriptures), such as the 
venerable Kalottara. As is said there: 


‘One should know that Sadyojata is Earth (prithivi). Water (dpas) is 
extolled as Vamadeva.”* Aghora is said to be Fire (rejas). Tatpurusa is 
considered to be Air (vdyu). Ia, who is himself the god Mahe$vara, is Space 


Gross Mantras Energies Icons States Forces 
Elements etc 
Earth Pure Action Sadyojata Waking Nivrti 
Knowledge 

Water Tévara Knowledge ^ Vàmadeva Dreaming Pratisthà 
Fire Sadasiva Will Aghora Deep Sleep Vidya 
Air Sakti Bliss Tatpurusa Fourth Santa 

Space Siva Consciousness — lana Beyond the Santatita 

Fourth 


?5 The printed edition of the Sardhatrisati reads prakirtitah for prakirtitah (which is also 
the reading of MSs I, I and U of the Sardhatrisati). The meaning would then be: 
“Vamadeva is famed as Water (apas)." 
? Sárdhatrisatikülottara 22/12-13ab. As Abhinava and Jayaratha mostly quote from this 
recension of the Kalottara, I take this be the source. These lines are also found in at least 
three other versions of the Kālottara. They are 1) the Dvisataka (18/13-14ab fl. 8b) — 
there are no variants with respect to Jayaratha's citation. 2) The Saptasataka (16/13- 
14ab fl. 12a) 14b here reads svayarn devah sadàsivah for svayarn devo mahesvarah. 3) 
The Trayodasasatika (folio 27a) — there the reading is aghorah sikhim for aghoras teja 
and the third line is ifanan tu bhaved vyomam evam bhütüh pratisthitah instead of 
ākāśas tu bhaved isah svayarn devo mahesvarah | 

The five elements are related to the five faces of Sadagiva, and are emblematic 
of the constitutive groups of five governed by the five faces. For example, in Kàlottara 
fl. 2a: 


prthivy Gpara (> Gpas) tathà tejo vàyur áküsam eva ca | 
paficatanmatrakar cànyad buddhikarmendriyatmakam || 

mano ‘harnkarabuddhis tu gunakhyarh layasamjnikam | 

purusas ca kala kalo visvarago (> visvarago) niyamikà \\ 

etat karcukam ity uktarh mamtrastaravibhedakam (mantrasphara-) | 
mayd karicukavaj jfieyà tusava (> tusavac) ca kaladikam | 
Sivecchavidhisamsiddha mayeva sahajo malah | 
prthivyadipradhanümtam ekamayatmakam nayah | 


‘Earth, Water, Fire, Air and Space (is one pentad), and another is (the group of) 
five sensations (tanmátra), and that consisting of the organs of cognition and action. The 
mind, ego, intellect, (the reality principle), called the (three) qualities, and the one called 
‘dissolving away’ (Jaya) (i.e. unmanifest Prakrti) (these together make another pentad). 
(Another is made up of) Purusa (the individual soul), Kala (the power of limited 
agency), Kala (Time), universal Raga (Attachment), and Niyamika (the constraining 
power of consequence). This (group of five) is said to be the obscuring covering 
(karncuka) (of the individual soul) associated with the unfolding (expanse) of Mantras. 
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(It is said) in the venerable Para also: 


“Sadyojata (sadya) is Earth, Vàmadeva (vāma) is Water, Aghora is Fire, 
Tatpurusa (nara) Air and Iga, Space... . . 525 


It has been explained in this way that a covering (which obscures 
consciousness) exists up to the end of (the principle of) Sakti. And so, there is 
no (obscuring) covering within the Pervasive One and the rest. Accordingly, he 
says: 


Raama: Faas easy |d 


Sivatattvam atah Siinyatisiinyam syad anāvrtam | 


The Siva Principle beyond that is the (transcendental) Void beyond 
the void (of the cessation of the lower energies and Principles) 
(sünyatisünya), which is devoid of (all obscuring) coverings.” (21ab) 


‘Beyond that’, that is, up to the end of Sakti, because the obscuring 
covering can arise up to there. "The Void beyond the void’ means ‘the Void 
beyond’, which is (Siva), the thirty-sixth principle, (so called) because even the 
latent traces of phenomenal existence have ceased to exist, and it is (beyond) the 
‘void’, which is the plane of the Pervasive One etc. Thus it is said to be ‘devoid 
of (all obscuring) coverings’, because (all) the obscuring covering has fallen 
away. Thus, there is no teaching here concerning Eggs, and so it is rightly said 
that the Eggs extend up to the end of Sakti. 


One should know that Maya is like armour (that encases the soul), whereas Kala and the 
rest are like the integument (of a seed). Maya alone is the innate Impurity (of the soul), 
and it is brought about by the injunction of Siva’s will. The teaching is that Maya is the 
sole nature of (the reality principles) beginning with Earth and ending with Fundamental 
Nature.” 


The pentads correspond to the five faces of Sadasiva. These are five forms of 
Rudra that constitute a group of five that has deep roots in pre-àgamic Pasupata Saivism, 
which draws their five Mantras from the Satarudriya of the Taittartyasamhita. Well- 
known to other Siddhantas also, these pentads, centred on the five faces of Sadasiva, are 
a major subject in the various recensions of the Kalortara, on which they repeatedly 
elaborate, as Abhinava notes in TA 11/19. 

The manuscript of the Kalottara from which I draw is NAK MS no 5-4632. 
NGMPP Reel No. B 118/7. It contains a several Kalottaras. The contents are as follows: 
1) Jüünaparicasika (ff. 1v1-4v7) (this not a recension of the Kdlottara; see Goodall 
2007, pp. 127-128). 2) kàlaj&üne Satikam (4v7-9r6). 3) kdlottare sárdhasatikam 
(1v1-6v9) 4) kalottare dvisatikam (ff. 1v1-9v3). 4) kalottare | 'dhyustasatam 
(sardhatrigatikam) (ff 1v1-17v3). 5)kalottare — saptasatikam. 6) kalottare 
trayodasasatikam ff. 1v1-46v7. 7) Unidentified Kalottara. 

This manuscript seems to be an apograph of NAK 1-1114, NGMPP B 25/7, an 
undated Nepalese palm-leaf manuscript in the Nagari script, except that it has added the 
SardhSatika recension from some other source (Goodall 2007, p. 129). 

3 Paraakhya 5/22a 
* Read, as suggested by the editor and found in MSs C and Ñ, anavrtam for anásritam. 
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Surely (one may ask), it is said in this way that the thirty-sixth principle 
is transcendent (visvottirna). Thus (your) reasoned argument (vácoyukti), that 
the supreme principle is immanent and one with free consciousness, would be 
null and void. With this doubt in mind, he says: 


Supreme Siva and Beyond 


Supreme Siva, the Thirty-seventh Principle 


aq wife tars APS 11 22 di 
waa J dread Wray | 


yat tu sarvavibhagatma svatantram bodhasundaram \\ 21 || 
saptatrimsam tu tat prahus tattvam parasivabhidham | 


They say that the thirty-seventh principle is called Supreme Siva 
(Parasiva).”’ Free, (that Principle) is (immanent) as the undivided nature of 
all things (equally), and is beautiful with consciousness. (21cd-22ab) 


” Supreme Siva differs from Siva, the thirty-sixth principle, insofar as the latter is 
transcendental, whereas the former is immanent as Siva who is everything (visvarüpa). 
This is the way Bhairava is understood to be. Accordingly, Bhairava is also found to be 
represented as the thirty-seventh principle, as he is by Abhinava in the following 
passage in the Mdlinivijayavartika: 


sa cayam nirbharanandavisrantisvatmasusthitah | 

sodaryaih Sabdasamdarbhair bhasyate bhairavadibhih \\ 95 I 

savidham diiragam vapi yady apy asya na vastutah | 

Sabdajatarn bhavet kirncid anyad apy athavà prabhoh |i 96 II 

tathà ca bhasayaty eva deva esa tathà tatha | 

tatas tadanusárena sarvo ‘yam kalpanàkramah | 97 Il 

na ca tat kalpanamatram tathütve ‘py atha kā ksitih | 

tathà sarnkalpatam devo [devayadveti pathah] yad và kalpayatam tathà 98 ll 


evam caisa prakasátmà saptatrimsatmakat parah | 


"This (God), being perfectly established in himself through a state of rest in a 
bliss replete (with all things), is denoted by many (saridarbha) appropriate (sodarya) 
terms, such as, for instance, ‘Bhairava’. (95) Even if it is nearer (to him) or further away 
(from him), the group of words (Sabdajata) or anything else does not actually (vastutah) 
pertain to this omnipotent God. Thus, this God manifests in various ways; therefore, the 
whole process of conceptualization (can) only follow this (manifestation). (96-97) And 
(on the other hand,) it is not merely conceptualization. Even if it were, (our doctrine) 
would not be impaired: God may form concepts in this way, or he may cause others to 
do so. (98) And in this way (Siva), who is essentially light, is higher than the thirty- 
seventh (principle. (99ab)’ MVV 1/95-99ab 


The sources do not always agree with these identifications. Thus, it seems that 
the lost Trikasára prefers to have Sakti in this role. There, Malini as Para is identified 
with the thirty-seventh principle, beyond Siva, the thirty-sixth, as the encompassing 
totality of all the thirty-six. Abhinava quotes the Trikasara to this effect (IPVv 2, p. 
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Indeed, here (according to us), free (awakened) consciousness is the 
supreme principle, (that is, ultimate reality; the sole nature of which is all 
things (visvamaya), although it transcends (them) (visvottirna). And it is that 
which is proclaimed everywhere (in all the scriptures) to be the thirty-sixth 
principle. (However,) there are some philosophers who, fallen into the state of 
ignorance, argue against (this view) by asking how it is possible for a union of 
opposing qualities to exist in one and the same nature. It is with the intention (to 
respond to such objections) that, having separated that form (of reality) (rapa) 
from (the others), it has been declared to be the thirty-seventh (principle). In 
reality, there is no such principle (that is, reality level) (tattva). Nor is there any 
contradiction here in this way. That is the foundation of both realities 
(immanent and transcendent) (ubhayavastu). Nor is even one reality (vastu) 
possible here. Taking the supreme reality as fundamental (adhikrtya), (in 
relation to that,) the universe itself is not an (independently) existing reality 
(vastu sat) whereby there could be a contradiction between it being 
transcendent and immanent. Therefore, it is the single nature (ekari rüpam) of 
the thirty-sixth principle, which is *the undivided nature of all things" 
(without distinction), that is conceived to be a separate thirty-seventh (reality 
level) in relation to those (many individual) perceivers, for the sake of (their) 
instruction. 

Surely (one may object, fair enough.) be it so, what harm could come of 
that? (However,) when that (supreme) nature (rüpa) is again conceived to be 
objective, in order to teach (its) contemplation (bhāvanā) or the like, then who 
possesses (its corresponding) subjectivity?” With this doubt in mind, he says: 


The Undefinable Thirty-eighth Principle 


Teepe WATT 1 22 oi 
"em erated AA | 

tasyapy uktanayàd vedyabhave ‘tra parikalpite | 22 || 
yadaste hy anavacchinnam tad astatrimsam ucyate | 


When, (for the purposes of meditation and instruction, Supreme 
Siva) is imagined, in the manner explained previously, to be objective (and 
so known to be the supreme deity), what (remains) that is undefined 
(anàvacchinna) is said to be the thirty-eighth (Principle). (22cd-23ab) 


204): ‘She is this thirty-seventh energy of the principles (tattvakala). Pure, she is the 
supreme principle of the thirty-six. This is the prose order. In this way, the essence has 
been ascertained, as explained at length in the Trikasara (visamadarsanasárasástra) as 
being Sakti.’ ‘Elsewhere also (i.e. in the Trikasára): ‘the essence of this universe is the 
power Malini (who is) Para."' (ibid. p. 206). 

?* syatantrabodhatmakam param tattvam. A similar expression, with the same meaning, 
appears in a quotation found above in TÀv ad 2/32cd-33ab (see note there) and below in 
TAv ad 29/95. 

? Cf. above, 9/10. 
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‘The manner explained previously’, (where he said that) “We can 
clearly observe that even though (Siva's) own (essential) nature (pa) does not 
fall from (His) inherent nature as the (supreme and universal) subject 
(boddhrdharma), He freely (chooses) to become an object of our 
understanding." ‘What (remains), that is’ a third form (züpa) (of the supreme 
reality) in relation to (its) transcendence (and immanence) which, although also 
transcendent etc. is, in actual fact, free (awakened) consciousness, which is 
ultimate reality (paramürtha))' Thus, in accord with this teaching, the 
‘undefined’ pure (awakened) consciousness alone is its supreme nature (spa), 
which is conceived to be the thirty-eighth (reality level). 

Surely (one may ask), when one conceives that also objectively in the 
same way, then one should (also) conceive of another perceiver, and of that 
(perceiver, similarly objectified,) another, (and so on,) resulting in an infinite 
regress. With this doubt in mind, he says: 


From the Thirty-sixth to the Thirty-eighth Principle and Back 


4 nee aa ome ava fe weeufr d 23 0 
"re fefaennfa qenp omm | 
maA Pruitt Rai efe aA p wv odi 


na cünavasthà hy evam syad drsyatàm hi mahatmabhih W 23 1l 
yad vedyam kificid abhati tatksaye yat prakàsate | 
tat tattvam iti nirnitam sattrimsam hrdi bhasate \\ 24 || 


This does not entail in this way an infinite regress. Let the wise 
consider the matter thus. When whatever manifests as an object (of 
perception becomes one with consciousness, and so) ceases (to be such), the 
Principle that shines within the Heart (of consciousness) is said to be the 
thirty-sixth. (23cd-24) 


‘When that’ objectivity, right up to the (level of the) Equal One 
(samaná), ‘ceases’ (to be such). (Whatever) ‘manifests’ (as an object) is one 
with the perceiver. In this way, effortlessly, it would be made directly apparent 
to everybody. This is the meaning. As (Utpaladeva) says: 


© TA 11/10cd-1 Lab. 

3I The same quotation is found above in TĀv ad 2/32cd-33ab (see note there), and below 
in TĀv ad 29/95. 

?' Jayaratha’s characterization of the thirty-eighth principle as ‘(pure awakened) 
consciousness alone’ (bodhamütra) mirrors Abhinava's statement above (in 6/179cd), 
where he refers to it as cinmatram eva, which means the same. But there he adds that it 
is ‘the Goddess. She is Para, the Supreme Goddess (paramesvart). She is the thirty- 
eighth principle, the Heart which is beyond the supreme." (6/180-181 (179cd-181ab)) 
Bhagavadutpala says the same about Siva who, he explains, is both without a name 
(nirnáma) and yet all names (sarvanama), because he is everything. (Dyczkowski 1987: 
103-104 also Dyczkowski 1992a: 141). 


TANTRALOKA 17 


‘O Lord, when objectivity ceases, who does not see You — You who are 
one (and all alone).? 


"The thirty-sixth’ means the transcendental form (of Siva). 

Surely (one may ask), is His nature in this way (evam) the state of 
(total) separation from all things (visvaviviktata), or something else apart from 
that? He says that (in the following line). 


afer 4 ferfaer aeaea ay: | 


tat kir na kificid va kificid ity akanksavase vapuh | 


When someone who is in the grips of the need (to know) what (this 
reality could be), whether it is just nothing or something of some kind ... . 
(25ab) 


The first alternative is hard to accept. It is not right to consider that the 
nature of a cloth is just that it is not a jar." Having thus disregarded that 
(alternative), he explains the other one. 


3 $St 1/8ab. This line refers to Siva’s transcendental aspect, the next one to his 
immanent one: 


vedyavedakasariksobhepyasi bhaktaih sudarsanah VW 


‘(But) You are easily seen by (Your) devotees, even in the disturbed state 
(brought about by the distinction between) subject and object.’ (SSt 1/8cd) 


natha vedyaksaya iti | antarmukhatvavasthayam sarvavedyopasame kasya nama 


svatmarüpas tvaħ kevalo na — sphurasi | bhaktaih punah — sarisarapüte.api 
vedyavedakasamksobhe asi tvar(sudarsanah)sukhena drsyase 
samavesakasthadhivasitairhi satatam etaih bhoktaiva bhogyarüpena sada sarvatra 


saristhita iti nityà Sivamayam eva visvam iksyate | vedyavilapanaprayasavyudasaya 
susabdah | tad uktarh $ripürvasástre moksopayam anayasalabhyam iti W 8 W 


‘O Lord, when objectivity ceases’ — in the introverted state when all objectivity 
is quelled, to whom do you alone, who are his own nature, not manifest? Again, (on the 
contrary,) ‘devotees’, who are always fragrant with (an elevated) state of absorption 
(samāveśa), easily see (you) even on the path of transmigratory existence. In accord 
with the teaching that ‘the enjoyer alone is always and everywhere present as the object 
of enjoyment’ (SpKa 29cd), they see that everything is made of Siva. The word ‘easily’ 
(is used with the intention of) refuting (the necessity of) removing objectivity. That is 
said in the Málinivijaya: ‘the means to liberation can be attained by desisting from 
(exerting an) effort ." 

* This reference is not found in the printed edition of the MV. 

* ghatabhava eva literally means: ‘just the nonexistence of a jar.’ Siva’s nature cannot 
be defined in purely transcendental terms as a ‘state of separation from all things’. That 
would amount to saying that Siva is what everything else is not, and so Siva is He who 
is not anything. But this is not a sound way of defining the nature of anything. Although 
it is true that a cloth is not a jar, that feature of its nature does not define it sufficiently to 
identify it specifically as to what it is. 
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femea fefg EH 11 24 odi 
waft wait CDNTRTSNT ATT d 


cidanandasvatantraikarapam tad iti deśane || 25 || 
saptatrimsam samabhati tatrakanksà ca nāparā | 


.... it is taught that (this reality) is nothing but consciousness, bliss 
and freedom. It manifests as the thirty-seventh (principle), where nothing 
else is needed (to be known, and one is perfectly satisfied). (25cd-26ab) 


There (in that case), by consciousness (is indicated the supreme reality's 
nature as) beautiful with consciousness, and by (its) bliss, as the undivided 
nature of all things.? The sense is that the universe on the plane of Sakti is (in 
an) undivided (potential state in this form). When teaching in this way, a form 
(of ultimate reality) is taught, which differs from the thirty-sixth (principle). 
This is stated (saying that), *it is taught that (this reality) manifests as the 
thirty-seventh (principle). It is not right to consider that that which is 
(transcendent) beyond all things (visvottirna) consists of all things (visvamaya). 
This is the intended sense of what he says. By (saying of it that it is) 
‘consciousness, bliss and freedom’, its true nature (rapa) is in this way 
declared directly. Thus, nothing else is needed here. Accordingly, it is said that 
there, ‘nothing else is needed (to be known, and one is perfectly satisfied). 

In this way, objectivity is present again, because (that reality has 
become) an object of instruction, and so that needs be perceived (bhàvya) by 
some perceiver. (Well then, one may ask) again, which is he of the two 
(katara)? With this doubt in mind, he says: 


Weg peada ua cw ow fara: 1 26 I 
aera: AA manAR | 
"fe qm aa: ware wa uae 11 Ww I 


tac capi klrptavedyatvam yatra bhati sa cinmayah I 26 I 
astatrimSattamah so ‘pi bhavanayopadisyate | 
yadi nama tatah saptatrimsa eva punar bhavet || 27 I 


(In the case) where that also manifests as an object fashioned (by 
the imagination, ultimate reality) which is (pure) consciousness (would be) 
the thirty-eighth (principle). If, for the purpose of meditation (bhavana), 
instruction is given about this also, it would again become the thirty- 
seventh. (26cd-27) 


‘(Pure) consciousness’ is only unconditioned (awakened) 
consciousness alone. This is the meaning. Surely (one may object) that this is 


5 Cf. above, 11/21cd. 
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that infinite regress which (results) when it is conceived objectively and (so) 
needs be perceived by another perceiver, and that too in the same way. With this 
doubt in mind, he says ‘that also’ etc. 

Surely (one may ask), how can the thirty-eighth (principle) itself be the 
thirty-seventh one? With this doubt in mind, he says: 


aama aaa | 
ws eni Has aF eod 36 II 


avibhagasvatantratvacinmayatvadidharmata | 
samaiva vedytkaranam kevalam tv adhikam yatah || 28 || 


The attributes (of the thirty-seventh and the thirty-eighth 
principles) are the same. They are both (pure) consciousness which is free 
and undivided etc. They differ only in the manner in which they are 
(conceptually) objectivized (vedyikarana) (that is, when one of the two is the 
object, the other is the subject). (28) 


(Objection:) There is no disagreement that the reason for the difference 
(bheda) (between one thing and another) is the apprehension that they possess 
(mutually) conflicting qualities. (However,) here in this case, that is not so, as 
there is no difference in (the attributes of the thirty-seventh and thirty-eighth 
principle as being) the undivided nature of all things etc. Thus (one may ask.) 
where is this difference between them? (Reply:) They differ here (in this case) 
only in their objectivity, due to which one of them is conceived to be objective 
and the other subjective. If the supreme principle, which is such, is conceived 
objectively in this way," then it is said to be the thirty-seventh (principle), 
otherwise (if it is not, it is) the thirty-eighth. Again, when the thirty-eighth 
(principle) is conceived objectively, it is not said to have some novel nature 
which is other than thirty-seventh (principle). Nor, for that reason, is that so 
with regards to the other (polarity), which is its conceived perceiver. Thus, the 
two are related to one another as subject and object, as is action (in relation to 
its) activity (kriyavyavahara). Thus, there is no occasion at all for an infinite 
regress.” 


? Read viruddhadharmādhyavasāyas for viruddhadharmādhyāsas. 
* Read evam evarividhe pare tattve for evam evarividharn param tattvaru. 
* Both the thirty-seventh and thirty-eighth Tattvas are the same in that they represent 
pure consciousness as freedom and nonduality. When this Reality is conceived (that is, 
becomes an object of knowledge), then it is considered to be the thirty-seventh. When 
however, it rests within itself as what it is, unconceived, it is represented as the 
thirty-eighth. The thirty-seventh is then considered as an object of awareness, and it is 
so apprehended by the thirty-eighth, that is, the Eternal subject who can never become 
an object of consciousness, for it is itself consciousness. 

Again, the thirty-eighth (according to what has been already stated above) can 
never be conceived, for were it to be conceivable, it would then be the thirty-seventh, 
and so would not be some other new Tattva. Nor is it the object of some other subject's 
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(Objection:) In actual fact, the supreme principle that is praised as (pure 
awakened) unconditioned consciousness is referred to in all the scriptures as the 
thirty-sixth principle. (Reply: we do not disagree). It is by virtue of its own 
freedom that this sort of distinction arises (bhedollasa), due to which the 
teaching of the great teachers (according to the scripture), as it has come down 
(through them) (yathagamam), is such in relation to the perceivers (bound by) 
Maya.” Now enough of this (useless) reiteration (of the same point). 

(Objection:) pray tell (me) what (is meant) by saying that (the teaching 
is) as it is in the scripture that has come down (through the teachers)? What is 
this scripture (gama)? It is (certainly) not the venerable Málinivijayottara,"' 
which is the main subject (of the Tantraloka) (prakrta).” Nothing at all is said 


awareness that stand in relation to one another as subject and object in ordinary 
empirical experience, otherwise this would lead to an infinite regress. 

Jayaratha goes to great length to explain the nature of these two extra 
Principles and the need for them. This most probably is because their existence has very 
little or no support from scripture. Indeed, they seem to be quite novel ideas (see 
following note 11,42). He repeatedly makes it clear that, although in reality there are 
only thirty-six Principles, another two are postulated in order to make the thirty-sixth 
accessible to our understanding. The thirty-eighth principle represents the transcendent 
aspect of Siva, who is at the same time all the thirty-six principles. As the thirty-eighth 
principle, reality shines in its persistent form as consciousness, freedom and bliss. Not 
an object of knowledge, it is the Eternal subject. It is this aspect that is represented by 
the thirty-eighth principle. The nature of the thirty-eighth principle cannot be adequately 
conceived or taught. It is not an object. But when we do try and form a picture of its 
nature to ourselves, it appears as consciousness which is all things, as the thirty-seventh 
principle, and none other indeed than the thirty-eighth, but viewed as an object of 
metaphysical enquiry. We could say it is the objective representation of a purely 
subjective state. The one in a certain sense stands as object to the other, because the 
subject-object relationship, which holds in normal empirical cognitive awareness, is of a 
different order all together. The subject views the object as something quite distinct and 
independent of himself in the normal day-to-day experience. On these higher planes of 
existence there is nothing to see and none to see it. 

?? Jayaratha is saying that the view here does not essentially disagree with the common 
one in the scriptures that there are only thirty-six principles and that the supreme one is 
pure consciousness. The additional two reality levels exist in relation to the perceivers 
subject to the dualist perception of reality due to Maya. 

?' The expression here is ‘pistapesana’, which literally means ‘grinding what has 
already been ground’. 

?! Read Sriparvasastram for pirvasastram. 

? There is a double meaning here that cannot be translated literally. It is derived from 
the meaning of the word ‘agama’, which means ‘what has come down’ and so, by 
extension, also ‘scripture’. Thus, the expression ‘yathagamam’ with reference to the 
teaching means, equally ‘as has come down’ or ‘in accord with the scripture’. The first, 
more literal sense, is most properly applicable here, because there is no scripture which 
teaches the existence of a thirty-seventh and thirty-eighth principle. This is a problem. 
Abhinava is very careful to support all he says by reference either to scripture or the oral 
teachings he received. Abhinava does not refer to his source. One cannot help feeling 
that that is because the teachings concerning the two highest reality levels are derived 
from his own inspired insight. Jayaratha personally would probably have accepted that, 
as Abhinava himself encourages us to do; nonetheless, he feels that this is a problem 
which he sets out in his commentary to solve. Not finding references to these reality 
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there about this. On the contrary, what is said there in the context (of ritual 
action) such as initiation contradicts this (teaching) as happens, for example, in 
the following passage: 


"This is the deposition (nydsa) (made) with the division of the thirty-six 
principles.’ 


But the author (Abhinavagupta) in (Chapter Nine,) (which is called) the 
Explanation of the Path of the Principles, and in various other places, has 
followed this view (i.e. that there are thirty-eight reality levels). (However,) it 
is not corroborated by any scriptural (teaching) (agama) of this kind. All other 
(Saiva) scriptures (agama) deal with cosmology (prakriya). Even so, is there 
another such kind of scripture in which this teaching is novel, (but is) so without 
transgressing (the common view) (anatikramena)? (Reply: Yes,) there is indeed 
another scripture which is of this kind. Such (is the teaching) in the venerable 
Kularatnamala, wherein it is said: 


‘I will tell about the Path of the Principles, that you may know it, O 
Lady of good vows. 1)? There are two powers of action (carasakti), and the one 
that is first (pürva). 2-5) Above that is recalled the group of five. 6-25) Then, O 
goddess, comes the group of four. (This is followed by) 26-27) the Double 
Cavity (dvirandha), Birth (janma), 28) Connection (vyapti), 29) Union 
(sanghatta) with Vaikuntha (Visnu’s abode), and 30) Pervasion (again) (vyapti), 
31) the Uvula (Jambikà), and 32) the Cavity (randhra), which, O goddess, is the 
eighth, and the Drop (bindu). (After this), O beloved, (comes) 33) the Half 
Moon (ardhacandra), that is the Ever Emergent (nityodita). 34) One should 
know that Sound (nada) is above (that) in the same way. 35) Kundali, the 
Tranquil (santa), and the Completely Tranquil (prasanta), (as) the Six Wheels, 
are above that. The principle of Sakti is the (group of) six Wheels, and such is 
36-38) the Siva principle. O fair faced lady, these principles are thirty-eight, and 


levels in the Malinivijayottara, which is the main authority, he does, at least, discern 
some relevance to this teaching there, where it declares, as do all other Saiva scriptures, 
that the principles serve as symbolic cyphers of reality levels projected into the body in 
order to transform it conceptually into a representation of the totality of reality for ritual 
purposes. Having done that, he is free to refer to the Kularatnamala, where thirty-eight 
levels are mentioned in this context, although they are not the reality levels — tattva — 
meant here. 

® MV 6/6ab. 

“ Abhinava does refer to the thirty-eighth principle elsewhere (see 6/(180-181) (179cd- 
181ab), but presents it there as the Goddess Para, who can be the Trika Malini or 
Kalikrama Kalasamkarsini. In actual fact, he does not refer to principles beyond the 
thirty-sixth in Chapter Nine. This makes sense, as he is basically following the 
Siddhanta from the Pratyabhijiia nondualist perspective, that understands the higher pure 
principles as phases of the dynamics of creative oneness. Although the addition of two 
reality levels does serve to enhance this vision of oneness, its function is above all to 
install the Trika and Krama Goddess as the ultimately supreme deity of consciousness. 
*° The numbers here, as in Jayaratha’s explanation of this passage, refer to the number of 
the reality principles in their standard serial order. 
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such is this Path. How can the worldly man who does not know (this) give 
initiation?" 

Surely (one may ask), even if it is (just as an initial) statement 
(pratijñā), (only) the thirty-fifth and thirty-sixth principles have been mentioned 
here directly, in the course of the Supreme Lord's explanation of the Path of the 
Principles, ^^ not the other principles, although they are well known. So what to 
say of the thirty-seventh and thirty-eighth (principles)? On the contrary, (instead 
of expounding the nature of the levels of reality clearly, they are) as if unclearly 
described, cut off (alina) (from one another), and scattered (vistrna) (in 
disorder) We (fail to) understand why he has said (something) that is 
unintelligible. 

(Reply:) indeed, although an explanation of all the principles is found 
here, the Supreme Lord, intent on being compassionate, (thinks) "may the 
followers of the Saiva scriptures, whose heart is very tender, not be deluded by 
talking about the thirty-seventh and thirty-eighth (principles) as (something) 
new in the context of the well-known, uncontested thirty-six principles." (Thus,) 
he has, for the sake of the perceivers (bound by) Maya, because the matter is 
deep (and secret), in accord with the aforestated teaching, created this 
terminology (to denote the principles) this way, which is essentially just 
imagination (kalpanamatra). And (so,) how can that be understood in this way 
by those who have not experienced suffering in the service of the teacher, and 
are devoid of (any) self-awareness?" This is why is it appears at first to be as if 
unclearly described etc. (However,) in actual fact, all the principles are named 
(here). 


Energy of Motion (carasakti) — the Two Feet and the Earth principle 


751) In this way, ‘cara’ means ‘motion’ (gati), and so the word ‘cara’ here 
denotes the *act of moving' (gatikriya). Now, it is not possible for that (power) 
to move (cdranika kriyà), and so, as the best means (to do that), this power is 
conceived to be the feet, which are the organs (of locomotion). Although it 


“© Read tattvadhvapravacane for tattvadhvapravacanam. 

*7 Jayaratha is being facetious here. He is ridiculing those who don't accept the existence 
of the two higher reality levels as ‘tender-hearted’. Not having served a true teacher who 
would have taught them this, they are confused, so the Lord, Jayaratha quips, has 
suggested to their dull intellect that these teachings are just imagination. 

^5 Jayaratha now goes on to explain the passage he has just quoted from the 
Kularatnamálà to establish that it is indeed referring to thirty-eight reality levels, 
making use of its own terminology. He is clearly very determined to find this teaching 
in the scriptures. However, his elaborate explanation serves only to confirm that he was 
unable to find anything in the scriptures to confirm that these higher principles beyond 
the thirty-sixth are indeed taught there. We are still left with the question: who 
developed this doctrine? Was it Abhinava himself, or did he get it from his teacher 
Sambhunatha? As he does not acknowledge him, as he invariably does, it appears that 
Abhinava himself has drawn his own conclusions that these extra two reality levels are 
implicitly taught by those Trika Tantras that affirm that the Goddess is supreme. Thus, 
although not found in scriptures, Abhinava has followed a typical traditional scriptural 
method of establishing one's own tradition above others by placing the reality it teaches 
above that taught by others. 
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pervades all the body, this power, which is two, has as its primary (locus which) 
sustains it, the two feet, in order to indicate metaphorically the oneness of the 
sustainer and the sustained. 

As the subject at hand is an explanation of the sequence of principles, 1) 
it characterizes the Earth principle, which is ‘the one that is first’ (parva). The 
meaning is that the first (principle), having reached” the ultimate limit of 
grossness, is considered to be the Earth principle.” 


The Sequence of Principles up to the Individual Soul 


2-5) ‘Above that’ is ‘the group of four’, that is, the (principles) from 
Water to Ether, 

6-25) (Then) by repeating (the same, the text comes to mean that,) 
‘above that is the group of four groups of five’. The group of twenty 
principles, from the subtle element of smell up to that of the individual soul, is 
referred to (in this way). Thus, it is established that twenty-five principles have 
been mentioned in this way. Although the expression ‘group of four’ should be 
placed after the expression ‘above that’, (so as to read that ‘it is said that above 
that is the group of four’,) it is indicated here with the intention of establishing 
that it can be related to both instances (i.e. both as an individual group of four, 
denoting four principles, and along with the group of five, denoting that there 
are four of them). Only the number (of principles) is indicated (here, as there is 
no need to list them individually,) because they are well-known even in the 
other philosophies (darsana). Thus it is said that ‘it is recalled’, not that ‘it is 
said’ or ‘it has been stated’ .*” 


The Double Cavity and Birth as Limited Agency and Limited Knowledge 


26-27) After that comes the Double Cavity. The two cavities are 
knowledge and action. They are two paths. With them ‘Birth’ takes place. This 


* Read prapya for praptam. 

? According to Swami Lakshmanjoo (personal communication): 1) There are two 
energies of motion (carasakti). Action requires an instrument to execute it. They are of 
two kinds in physical bodies, namely, the organs of sensation and action. These are 
represented by the two feet. The Saktis are a pair also, to represent they are both the 
substratum (of the action) and the action it sustains. The two represent the Earth 
Principle, which, in the same way, is both the sustainer (@dhara) and the sustained 
(Gdheya). 

*' Jayaratha is justifying in this way his manipulation of the text, which clearly states 
that, ‘It is said that above that is the group of five. Then, O goddess, comes the group of 
four.’ Ignoring the stated order, Jayaratha has taken the group of four to precede the 
group of five. Then, repeating the group of four, but taking it together with the group of 
five to make four of them, he arrives at twenty. We notice that Jayaratha has made 
several such changes in the order of presentation. See below. 

* 2-25) These are indicated summarily as being a group of four and four groups of five. 
The first are the principles of Water up to Space, constituting the gross elements. The 
others are the groups of subtle elements (tanmatra), organs of action (Ranendriya), and 
the organs of knowledge (buddhindriya). Then come the three internal organs, Prakrti 
(Nature) and Purusa, the individual soul. 
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is the emergence to some degree again by way of (another) birth of (the 
consciousness) that has been concealed by the power that conceals one's own 
nature. The two principles that strengthen that (emergence), namely, (the 
obscuring coverings) of limited agency (kala) and the capacity to know (of the 
individual soul), are referred to in this way. As the sequence of the obscuring 
coverings is unimportant (avastava), and because they are the predominant 
(ones), they are mentioned just after the (principle of) the individual soul. 


Connection (vyapti) — the Principle of Attachment 


28) (By) ‘Connection (vyāpti) (here is meant) an ‘especially binding 
connection’ (visisthavyapti). The meaning is that it is the principle of attachment 
(ragatattva), which is (just a general sense of) attachment, (such that one 
hopes.) “may I possess something", specified by an object (of desire which is) 
solely in a generic form." 


Vaikuntha — Necessity 


29) The ‘Union with Vaikuntha’ is the meeting (melana) with Visnu, 
who resides in the location of the throat.” The principle of Necessity (niyati) is 
spoken of in this way. The sense is that its place is the throat, because it is not 
far (from the heart, where the soul resides,) in the sequence (of levels) explained 
further ahead, in the course of the rite of initiation, in terms of finger-breadths 
(by which its progression through the subtle body is measured). As Vaikuntha, 
which brings about persistence, has as its effect primarily the observance of (the 
natural and karmic laws) of Necessity, (Necessity) is referred to in this way. 


Pervasion — Time 

30) (The following state of) ‘pervasion’ (denotes) the principle of Time, 
because (time is) pervasive. There is no entity of any sort present in the womb 
of the universe that is not measured out (kalita) by time. 


Lambikà (uvula) - Maya 


5 Divrandhra — the Double Cavity of Birth — consists of knowledge and action, that are 
the two ‘paths’ or processes through which the Absolute unconditioned consciousness of 
the supreme perceiver takes ‘Birth’ (janma) as a limited conditioned individual. First, it 
conceals its own nature by the power of Maya and so is as if deprived of all 
consciousness. The individual soul is born from this Void by the strengthening power of 
the principle of Kala — the limited capacity to act, and the principle of Knowledge — 
Vidya — that infuses into it the limited power to be a perceiver. Thus, the individualized 
locus of consciousness - the individual soul — is ‘born’ as a limited agent and perceiver. 
5! The principle of attachment is the sense of craving in general, to which the individual 
soul is subject. Directed by past Karma, latent tendencies and other factors, this generic 
craving focuses down to specific worldly desires for particular objects, and so is their 
underlying basis. See above, 9/62. This ‘connection’ (vyapti) is a ‘pervasive’ (vyapti) 
characteristic of all individual living beings. 

55 Swami Lakshmanjoo (personal communication): The throat (Kuntha) is a recognized 
place where the Guru places his fingers to initiate the disciple. 
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31) The Uvula (lambikà) is (the principle of) Maya, because (hanging at 
the back of the mouth, it represents) the condition of aloof detachment 
(tatasthya) (from subjectivity, which characterizes Maya’s pervasive influence 
and presence). 


Bindu — the Drop — Suddha Vidya 


32) The sequential order of the meaning (of a text) is more important 
that the sequence in which (the text) reads, (and so, when they do not coincide, 
the former takes precedence over the latter). In accord with this principle, (the 
next level is represented by) the ‘Drop’, (although there are several other entries 
before it). (It represents) ‘(noetic) awareness’ (vedana), due to which one 
knows (anything). Or else (it can be said to represent) knowledge (vidya), and is 
the thirty-second principle, which is called that (ie. Pure Knowledge — 
Suddhavidya). 


Ardhacandra — the Half Moon and the Isvara Principle 


33) In the same way, that same (principle) is according to the teaching 
that "Iévara is opening outwards (unmesa)’ ," (as the experience ‘all this am I’) 
is ‘Ever Emergent’. Thus, because it is engaged in the act of perception, it is the 
principle called I$vara, which is the external unfolding (of consciousness). It is 
described as the ‘Half Moon’, because it is intent on gathering together the 
subsidiary realities of Mantras to be known. 


Sound and the End of Sound — the principle of Sadasiva 


34) Thus, one should discern (vyakarya) that which brings about the 
End of Sound, and Sound also. The meaning of ‘Sound’ (ndda) is that it is the 
principle of Sadagiva. 


The Principle of Sakti — The Six Wheels beyond the Cavity of Brahma 


35) ‘Above that’, by returning back, comes ‘Kundali’ (i.e. Kundalini), 
in accord with the statement (of scripture that) ‘above that is the power 
Kundalr', (also called) Sakti, (as a station of ascent of the resonance of Mantra). 
Again, to the degree in which the obscuring covering is removed, the ‘Tranquil’ 
nature of the Pervasive (vyāpinī) and the ‘Completely Tranquil’ one of the 
Equal One (samand) (emerges). The meaning is that the three, Kundali (the 


* Here, as above (see TAy ad 3/1 10cd-11 lab (110) and note, 3,357), the word ‘bindu’ is 
read as ‘vindu’, which is easily done, as there is no distinction between the letters ‘v’ 
and ‘b’ in written form. It is then derived from the root ‘vid’ in the sense of ‘to know’. 
The word ‘vedana’ ((noetic) awareness) is derived from the same root as ‘vidya 
(knowledge). 

5 TP 3/1/3a. Also quoted above in TÀv ad 11/28 and below ad 30/12cd-14ab. IP 3/1/3cd 
is quoted ad 4/140, see note there and Jayaratha in TAv ad 6/39cd-40ab. 
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Tranquil, and Completely Tranquil), are located above? the aloof detachment 
(tātasthya), which is (the state of) the Cavity of Brahma (on the crown of the 
head). "The Cavity is the eighth', because that is its numerical order (in the 
series) beginning with the sound (of the Mantra, counting) in reverse.” The 
thirty-fifth principle, which is of this nature, is (indicated) in this way. 

Surely (one may ask), (where it says) ‘the Six Wheels are above that’, 
does the word ‘that’ refer to Sound, or the three Kundali etc., even if they are 
not immediately contiguous (vyavahita)? With this doubt in mind, it is said that 
‘the principle of Sakti is the (group of) six Wheels’. The meaning is that the six 
Wheels are not at all different from the principle of Sakti. The Supreme Lord’s 
inherent power, called ‘freedom’, shines radiantly in three forms — inwardly, as 
the Equal One (the Pervasive and Kundali), and externally (as the three powers 
of) will, (knowledge and action), and so the six Wheels are said to be the 
principle of Sakti. Here the word ‘cakra’ is a form of the root ‘krti’ in the 
intended sense of ‘severing’ (cchedana).® Thus, in the aforestated manner 
(gati), (the principle of Sakti) is divided sixfold. This is the meaning.” 

The Siva principle and beyond 


36) Surely (one may ask), according to the teaching that ‘this Sakti, 
consisting of the thirty-five principles, is said to be that of Lord Siva Himself”, 
the principle which is Siva is thus the thirty-sixth. There is no disagreement 
about this, and it is well-known everywhere in the scriptures and uncontested 
(anywhere). How is it, then, that (the text) concludes that ‘these principles are 
thirty-eight’? With this doubt in mind, (the text) declares that ‘and such is (the 
Siva principle)’, that is, the (group of) six Wheels which (develops and) expands 
out, sixfold. This is the meaning. (In this perspective,) this is the application of 
(from which the word ‘cakra’ is derived,) in the sense of 
‘expansion’ (vikasa). 


= According to Swami Lakshmanjoo (personal communication), these three are within 
the Cavity of Brahma, but that is impossible, as they are three of the six configurations 
within Saktitattva. 

5 Taking OM as the standard Mantra, the eight levels ‘in reverse’ are as follows: 8) the 
Cavity of Brahma, 7) the End of Sound, 6) Sound, 5) the Half Moon, 4) the Point, 1-3) 
A U M. Note that the Cavity of Brahma is in the place occupied by the Obstructress 
(nirodhika) that prevents ascent going up, and safeguards from falling further down in 
descent. See Appendix A to Chapter One. 

© For Abhinava's didactic etymology of the word ‘cakra’, see below 29/106cd-107ab. 

*' Sakti — the thirty-fifth, extends above the Cavity of Brahmi through six configurations 
of energies that cut through the last restraints on the upward ascent to merger into Siva. 
These are Kundali (ie. Sakti), the Tranquil Pervasive One (Vyàpini) and the 
Completely Tranquil Equal One (Samana). These are three ‘inner’ configurations 
(cakra). Arranged in parallel along the three levels are the ‘outer’ counterparts, which 
are the configurations of the energies of action, knowledge and the will, respectively. 
This way we arrive at the Expanse of the Transmental (unmani), corresponding to the 
Siva principle, to which these configurations of energies belong, as those of the 
principle of Sakti. 

© This line is also quoted above in TÀv ad 9/2ab and 9/312. 

63 Cf. the etymology of the word cakra below in 29/106cd-107ab. 
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(But) surely then, (one may object that,) because the Siva principle 
expands sixfold, then there should be forty-one principles. (Even if you reiterate 
that) that condition is again just the same thirty-sixth (principle), the defect (in 
this view) would be the same, so how is it that (it is said that) there are thirty- 
eight principles? 

37) (We reply that, no,) this is not so. In accord with the aforestated 
teaching (niti), Siva, the thirty-sixth (principle) is self-luminous, and being so, 
for the sake of instruction, meditation and the like, it is conceived objectively in 
such a way that it can be contemplated by a perceiver who is similar to it, just as 
(the saying goes,) ‘as is the demon, such is the animal offered to it’. Thus, is it is 
conceived to be the thirty-seventh form. 

38) When that has the same nature, (which is conceived objectively, the 
supreme principle is conceived to be) the thirty-eighth. When its nature is also 
such (that is, conceived objectively), in order to avoid an infinite regress, the 
thirty-seventh is conceived in this same form, to be the subject. Thus, each one 
of the three is (both) subjective and objective. This being so, the Siva principle 
possesses six Wheels, and so (the text) concludes that there are thirty-eight 
principles. 

Surely (one may object that), in this way also, it is not logical that there 
should be thirty-eight principles. When the thirty-seventh is conceived 
objectively, in the aforestated manner (gati), the perceiver is the thirty-sixth 
(principle); what is the use of also conceiving it to be the thirty-eighth, which 
would lead to an infinite regress? So let the Siva principle consist of just four 
Wheels. (We reply that,) surely, by applying the stated way of avoiding (the 
possibility of an infinite regress,) how can you account for the fact that the one 
thirty-sixth (principle) alone is, in relation to the phenomenal perceiver 
(mayapramatr), immanent even as it is also transcendent, and (so too), objective 
even as it is also subjective? (Your explanation entails) that this be disregarded. 


^* Note that, essentially, this is the sequence that is followed that is represented by the 
Trident in the body. The first five principles are denoted individually. The following, 
from six to thirty, are treated as a unit. Then Maya is at the level of the uvula, at the 
back of the throat. This is followed by the three pure principles, beginning with Suddha 
Vidya, which is the Drop (bindu) between the eyebrows. Then with Isvara (represented 
by a lotus) and Sadasiva (represented by Mahapreta), we reach to the opening of the 
Cavity of Brahma, on the crown of the head. Beyond is Saktitattva, that comprises the 
three, Sakti, Vyàj and Samana. Here these are coupled with the energies of action, 
knowledge and will to make three pairs of configurations of energies. This corresponds 
to the span of twelve fingers, covered by the prongs of the Trident. The tips are the level 
of the Siva principle. The Trika goddesses collectively are the thirty-seventh, and 
Kalasarnkarsini Beyond Para, is the thirty-eighth. We know that Jayaratha’s source, the 
Kularatnamálà, is a Trika Tantra. However, it was most probably not a Trika Tantra that 
had integrated Krama into Trika teachings. Jayaratha sees no such teachings, so he 
prefers to understand the thirty-seventh and thirty-eight principles as permutations of 
Siva, the thirty-sixth. Nothing in his references supports this. Rather, read just as it 
stands, it appears that Siva is reckoned to be the thirty-eighth. Jayaratha does consider 
the possibility that we arrive at this number by counting the contents of Saktitattva, that 
is, the six wheels. He rejects this possibility, because he counts them separately. Taking 
them to be three pairs, Saktitattva would span three levels — thirty-five to thirty-seven. 
Thus Siva would be the thirty-eighth. 
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Now both these (problems) are solved by conceiving that there is a 
thirty seventh and thirty-eighth (principle). This is because, as stated, both 
(tasks) are accomplished, as they both have (their own) separate domain (of 
application). Moreover, it is an occasion to experience (great) joy for those who 
hear that an impending infinite regress is avoided. When one conceives of the 
existence of a thirty-eighth (principle), this is not possible, (and so serves) as a 
strong support (on which to base a sound understanding of the supreme 
principle). So enough (of further discussion)! In actual fact, the thirty-sixth 
(principle) itself can bear all (these conceptions without compromising its true 
ultimate nature). Thus, the author of the /svarapratyabhijiia and others (have 
said) that: ‘if the initial (view) is such (as accords with reality), then why hold 
fast to an aversion (to it)? 5 

Having thus placed (this teaching) in (one's) heart, the self-luminosity 
of Siva, the thirty-sixth (principle), and accepted it, nothing (new) at all is stated 
(here); rather just this much is taught, namely: 


*The Lord, by virtue of His freedom, which is the absence of duality, 
having fashioned (his own)) Self (atman), that is unforsaken (by that) freedom, 
with notions that He is the Lord (Isa) and the like, behaves (as such in daily 
life)“ 


Taking this (teaching) as his base, the author has said this (solely) with 
the intention to establish the (correct) sense of the scriptures with regard to that. 
Thus, everything is in good order. 

Having discussed this by the way, in order to present the main point 
(again), (he says) that not only is all the universe pervaded by these (principles 
in this way), it is so in another way also. Thus, he says: 


The Five Forces and the Five Elements 


The Sensations of Smell, Taste and Sight Spanning the Tattvas up to Māyā, 
and Touch Beyond to the Supreme Light 


RA AA MAA PAN: RAT: | 

TÀ N STAT: gA q aR U 

zr frd A aasa A, | 
mi: ASÀ wer wed APA: BEATS: | 30 |! 
emnes g aff: yea | 

qe Be: Tals rarest WT 1 3? |i 


dharayam gunatattvante māyānte kramasah sthitah | 


*5 This line is also quoted above in TAv ad 10/114ab-115. 

© TP 1/5/16, quoted above with variants in TÀv ad 1/72 (73) (see note there), ad 
3/227cd-278ab (277), 9/159 (1/5/16a), 11/10cd-12ab, and below ad 15/315-317 and 
29/126cd-127ab (1/5/16). 
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gandho raso rüpam antah sitksmabhavakramena tu || 29 |l 
iti sthite naye Saktitattvante ‘py asti sauksmyabhak | 
sparsah ko ‘pi sada yasmai yoginah sprhaydlavah I 30 Il 
tatsparsante tu sarnvittih Suddhacidvyomarapini | 

yasyam rüdhah samabhyeti svaprakasatmikam param || 31 Il 


(The sensations of) smell, taste and vision, ordered according to 
their degree of subtlety, belong respectively to the Earth Principle, (those 
Principles which range from Earth) up to the principle of the Qualities, 
(that is, Nature,) and (thirdly) to Maya." In the same way, (an extremely) 
subtle and undefinable tactile sensation that yogis always desire (is 
experienced) up to the end of the principle of Power. The experience 
(samyitti) at the end of that tactile sensation is the Sky of Pure 
Consciousness. He who is well established within it attains the supreme 
(state of consciousness)“ that shines by its own light. (29-31) 


The ‘tactile sensation’ (experienced here) is like the (subtle) tactile 
sensation of an ant crawling (on the skin). As is said (in the Svacchandatantra): 


‘O goddess, having penetrated through Sakti, the Pervasive One comes 
next. (It pervades) within the sense of touch, (which is the last) remaining one 
(of the senses), The experience there is that of a tactile sensation like ants 
(crawling on the skin). 


“ The sensations of smell, taste, form, touch and the cessation of touch, correspond to 
the principles of which they are the main qualities. These are: Earth for Earth (smell), 
Water for Water to Prakrti (taste), Fire for Prakrti to Maya (form), Air for Maya to Sakti 
(touch), and Space for Siva (end of touch). 

“ I have translated ‘para’, in accord with Jayaratha's explanation, as meaning ‘supreme 
(consciousness)’, but the intended sense may also be the goddess Para. In that case, the 
translation would be, ‘He who is well established within it attains the (goddess) Para, 
whose nature is self-luminous’. Probably Abhinavagupta meant us to understand both 
meanings. 

® SvT 4/384. In order to understand this citation from chapter four of the 
Svacchandatantra properly, one must know the context, which is a progression of states 
yogis experience, culminating in the one described by this verse. The Tantra teaches: 


prànasya caratas tatra yasmin sthàne sa tisthati || 379 |l 

tattadrüpo bhaved àtmà tàm tā gatim avapnuyat | 

tatreti tesu trisu isvaratattvüdhisthitesu sthāneşu caratah, pranasyeti caranta 
pranamanddrtya samvitpradhanataya pranabhimikam gunikrtya yasmin yasmin sthane 
sa yogyátmà tisthati, tattadrüpatam anubhitya tattanmayatvam àpnotity arthah M 

atha ---- 

nirodhinim bhedayitvà tato nadam vrajed budhah V 380 \\ 

varisasabdasamah sabdas tatra sitksmah prajayate | 

süksmatvam pürvapeksam isvaratattvam || 

tato pi ---- 

bhedayen nàdasaristhünari brahmarandhram sudurbhidam V 381 1\ 

bhidyato brahmarandhrasya sabdah Sumasumayate | 

nüdasya samyak sthanam vigrantir yatra tan nādasarhısthāna brahmarandhram 
sudurbhidam | nádantapadam tadeva ca brahmarandhram  iirdhvakavatachidram 
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sudurbhidam sátisayavadhünair eva bhettum $akyam M evarn nadanadantasthünarn 
sadasivadhisthitam bhittva ---- 

Saktimadhyagatah prano varisanàdàntasarinibhah | 382 || 

Saktibhedasparsad varnsanadantatulyo bhavati, na tu Saktisthanabhedad, varnsanadasya 
madhuradhvaniriipasyanto ‘nurananariipah süksmas tattulyo bhavati \ 382 ll atha ---- 
tam vai tu bhedayec chaktitn durbhedyam sarvayoginam | 

bhidyate ca yada saktih santah sumasumas tatah \\ 383 I 

durbhedatvam casyah, tadanubhayahladasya sprhaniyatamatvena tyaktum asakyatvat | 
"Santa" iti pravrttisthanakarandbhighatad eva Sabdavrttih Sdmyati, iha tu Samitva 
dnandasparSsatmatam etity arthah | 383 ll kin ca ---- 

sakti bhitvà tato devi yac chesam vyapini bhavet | 

anubhavo bhavet tatra sparso yadvat pipilikà | 384 Wl 

Saktibhedanantaram yanmantrávayavarüpam vastu Sesam iti sisyamanam tad vyapini 
bhavet, Saktyantasarvadhvavyapanad vyapinyakhyo mantravayavah sah | "tacchese 
vyāpinī bhavet" iti tu spastah pathah | tatra canubhavah prasántasabdavyaptikatvat 
sparsaprathariipah | yadvat pipiliketi saficarantinári pipilikanam ivety arthah | pipilika 
ity atra nàmsabdasya lopa aisvarah I 384 Il 


‘While the vital breath moves there, the place within which it stops, the Self 
becomes of that (same) nature (rüpa) and attains that same state (gati).’ (379cd-380ab) 


‘While the breath moves there’, in the places presided over by the principle of 
Isvara. Setting aside the moving breath, that is, rendering the plane of the vital breath 
secondary because consciousness predominates, in whichever place (that breath which 
is) fit to do so stops, having experienced the nature of that (particular place), it assumes 
that nature. This is the meaning. Now: 


Having penetrated through the Obstructress (nirodhini), the wise man then 
reaches Sound. A subtle sound, like the sound of a flute, arises there. (380cd-381ab) 


The subtle condition, which is the initial prerequisite, is the Isvara principle. 
Then also: 


He should pierce through the place of Sound, and piercing through the Cavity 
of Brahma, which is very hard to pierce, the sound the Cavity of Brahma makes is suma 
Suma.’ (381-382ab) 


The right place for Sound is where it rests. That is ‘the place of Sound’. ‘The 
Cavity of Brahma, which is very hard to pierce’ is the plane of the End of Sound. That 
itself is the Cavity of Brahma; the cavity (chidra) which is the Upper Door. It can (only 
be) pierced by those who possess most excellent attention. Having pierced through the 
place of the End of Sound, which is governed by Sadasiva — 


‘The vital breath that is in the middle of Sakti is like the end of the sound of a 
flute.’ (382cd) 


(The sound) like the end of the sound of a flute arises by making contact 
(sparsa) with the Sakti that is a division (bheda) (in the parts of Mantra), not by piercing 
through the place of Sakti. The end of the sound of a flute, which is a sweet sound, is 
subtle in the form (of its) resonance. (Sakti here) is like that. Now: 
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That (tactile sensation is) ‘(extremely) subtle’. It differs from both 
gross and subtle, and so it is said to be some (undefinable experience). Thus, it 
is said that that is itself the supreme goal ‘that yogis always desire’. It is not 
established here (alone and in isolation), on the analogy of the unbroken 
pumpkin (akandakismanda). Thus he says that it is (experienced) ‘in the same 
way’ (as the other sensations). Thus, (the yogi experiences) smell within Earth, 
taste (from Water) up to Nature, and (from there) up to Maya, form. They are 
present within (them) in a subtle form in this way. This is the meaning. Thus, 
because all (phenomenal) states (sarvabháva) cease, it said that ‘the experience 
(sarhvitti) ‘at the end of that’ is pure consciousness, the form of which is 
(like) ‘the Sky’. The reference here to the nature (of consciousness as being 
like) the sky suggests the oneness (abheda) of a quality and its possessor, and so 
one should understand that the nature of Air, (which has as its quality touch) 
and the rest, (is experienced) within (the principles) up to the end of Power." 


‘He should pierce through Sakti, who is hard to pierce for all yogis. Then, if 
Sakti is pierced, (the sound) *uma Suma’ ceases.’ (383) 


(What is meant by saying that) she is ‘hard to pierce’ is that the joy of that 
experience as most desirable cannot be abandoned. (The sound) ‘ceases’. A sound 
produced by striking the instrumental cause, which is the place from which it issues 
forth, ceases, and having ceased, it assumes the nature of contact with bliss 
(anandasparsa). This is the meaning. Moreover: 


*O goddess, having penetrated through Sakti, the Pervasive One comes next. (It 
pervades) within the sense of touch, (which is the last) remaining one (of the senses). 
The experience there is that of a tactile sensation, like ants (crawling on the skin). 


After piercing through Sakti, which is a part of (the utterance of) Mantra, the 
entity that comes next, which is being taught, is the Pervasive One. It is called the 
Pervasive One because it pervades all the Path up to Sakti. It is a part of (the utterance 
of) Mantra. A clear reading (here would be) ‘the Pervasive One in what remains of that’ 
(tac chese vyapini bhavet rather than ‘the Pervasive One (which is the last) remaining 
one’ — yac chesarm vyapini bhavet). There (the experience) is tactile sensation because it 
pervades the tranquil (i.e. completely ceased) sound. (It is like) ‘ants’. The meaning is 
that (the tactile sensation) is like that of ants crawling (around on the skin). (The text 
reads) ‘pipilika’ (a single ant). Here the sound (of the ending) -nārh (which would make 
pij ānām — (many) ants) has been dropped (in the Sanskrit) of the Lord (aisvara) . cf. 
SSP Nirvanadiksavidhi 235, VB 67 
” There is a view that everything is constituted of the five elements. In this perspective, 
the Earth element corresponds to the principle of Earth. The Water element corresponds 
to the principles from Water to Nature. Fire corresponds to the principles from Nature to 
Maya. Air corresponds to the rest of the principles up to the end of Power. Thus, Space 
corresponds to the Siva principle. No entity is experienced directly. The senses sense the 
qualities of an entity — its colour, shape, temperature, activity, effects etc. According to 
some, qualities and substances are two distinct realities. But even they have to admit 
that no substance exists that is totally devoid of qualities. Thus, a distinction is made 
between qualities that are inherently conjoined to the substance (samavaya) of an entity 
and those that are secondarily associated with it (sartyoga). The former are necessary 
qualities, whereas the latter are not. The former practically amount to the nature of the 
entity. A pot may be of any colour, but it cannot be devoid of ‘earthen-ness’ or, indeed, 
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Surely (one may ask), what is the authority here (for the view that) 
yogis find only touch desirable, even though (as a) quality of the (gross) 
elements, it is not different (from the other sensations)? With this doubt in mind, 
he says: 


ad aga set SITS TH: | 
epe aac ore enu AT aa d 32 dd 


ato bindur ato nado rüpam asmád ato rasah | 
ity uktam ksobhakatvena spande sparsas tu no tathà \\ 32 || 


The Spandakarika” (confirms this view) with the words: ‘from that 
(expansion of consciousness) arises the Point (bindu), from that Sound 
(nada), from that Form (rüpa)," and from that Taste." These disturb (the 
embodied soul), whereas Touch does not.” (32) 


‘pot-ness’. Thus, the view here that inherent qualities and their possessors are not 
different is quite reasonable. Essentially, what this means is that the primary experience 
of each element is what it is. Thus, smell (for Earth), taste (for Water), form (for Fire), 
touch (for Air) and sound (for Space) pervade their corresponding principles. Moreover, 
it is a general principle, and so not stated here, that the higher pervades the lower. 
Accordingly, the element Earth bears the qualities of all the elements, although smell 
predominates, and so on with the others. Thus, Earth has all five qualities. An object 
made of Earth is predominantly the object of smell, but it can be tasted, seen, touched 
and heard. Similarly, one made of Water is predominantly an object of taste, but it can 
also be seen, touched and heard. Thus, each succeeding Element possesses one quality 
less than the one which precedes it. In this way, touch, the quality of Air, is present in 
all the Elements below it, but ceases in the one above. Accordingly, identifying sections 
of the thirty-six reality levels with the Elements in the manner indicated, Siva 
corresponds to Space, and is experienced when all tactile sensation comes to an end. 

7! Abhinava literally quotes SpKa SpK 3/10ab = 42ab as 11/32ab. Jayaratha completes 
the citation by quoting SpKa 42cd in the commentary. 

7? The term ‘Form’ denotes the object of sight. 

7? To understand this verse, we need the previous one, which supplies the context. This 
states: 

‘The expansion of consciousness (unmesa) that takes place when one is 
engaged in a single thought should be known as the source from whence another arises. 
One should experience that for oneself.’ SpKa 41 
™ Somadeva (2004: 289-290): ‘As soon as the vital energy passes out through the 
cranial aperture (or the tip of the nose), the subjective experience of the mantroccara 
[utterance of Mantra] changes in character. The stages of ascent are no longer perceived 
as interiorized auditory phenomena, but as indescribable tactile sensations. The Saiva 
Tantras commonly refer to this sensation as the ‘touch of the ants’ (pipilikasparsa). 
Abhinavagupta argues that, in the phenomenology of yogic experience, this touch 
should be viewed as an entirely different category from other manifestations, such as the 
vision of the Drops (bindu), the appearance of Resonance (nada), forms (rüpa), or the 
experience of flavours (rasa). Yogic experience in these four senses tend to unsettle the 
practitioner, but the indescribable touch does not.’ 
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For yogis who exert (themselves) to contemplate the supreme reality, 
which is variously denoted by such terms as the expansion (unmesa) (of 
consciousness, but) whose identification with the body has not been (fully) 
uprooted, ‘Form’ and the rest (of the sensations), like the manifestation of the 
Point and Sound etc., that has been accomplished, is shortly thereafter 
(experienced) to be a disturbance (to their meditation), because (although a 
yogic accomplishment) it is like (any other) obstacle to the attainment of (that) 
supreme reality. (But) that is not so with (the sensation) of touch. This has been 
stated in the venerable SpandaSastra; there in the second half (of the verse, of 
which Abhinava has quoted the first line): 


‘They arise soon after from that (expansion), to disturb the embodied 
soul. 


Even in the dark, Form (may be present) as the perception of each 
particular form that can be seen. (Similarly,) even in the absence of something 
tasty, (a yogi sometimes) tastes nectar and the like on the tip of the uvula. 


Fine, let touch be desirable in this way (to yogis), what is wrong with 
that? But what is the authority (for the view) that the condition of the group of 
five principles beginning with Earth is such? With this doubt in mind, he says: 


The Energies of the Five Forces in Relation to the Five Elements 


ad donee A wewms | 
aRar RA AA AA aera 1133 1 
qA: maan fapemefési ag: | 


matar caitan mahesasya śrīpūrve yad abhāşata | 
dhārikāpyāyinī boddhri pavitrī cāvakāśadā || 33 || 
ebhih Sabdair vyavaharan nivrttyāder nijam vapuh | 


This is also the view of the Great Lord Himself, which he professes 
in the Sripirva (Málinivijayottara), with the words: ‘the Sustaining One’ 
(dharika), ‘the Nourishing One’ (apyayamt) ‘the Enlightening One’ 
(boddhri), ‘the Sanctifying One’ (pavitri), and ‘the Bestower of Space’ 
(avakasadà), that are terms which refer to the essential nature (nijam 
vapuh) of Cessation (Nivrtti) and the other (Forces, in due order). (33- 
34ab) 


75 SpKa 42cd. 

7% Abhinava summarizes in 11/33cd-34ab, MV 2/50cd-57, which outlines an alternative 
deployment of the Six Paths contained in the domain of these five energies. These 
Abhinava equates with the Five Forces (kala), as follows. Cessation (Nivrtti) is the 
Sustaining Power (dharika), the Established One (Pratistha) is ‘the Nourishing One’ 
(apyayani), Vidya is ‘the Enlightening One’ (boddhri), the Quiescent (Santa) is ‘the 
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The ‘Enlightening One’ (boddhri) (is so called) because it is 
predominantly vision, as the luminosity of (its) radiant energy (tejas). The 
‘Sanctifying One’ (pavitri) is (the power) which loosens essenceless 
insentience etc., in order to gather together the essence, which is consciousness, 
of the progressively lower (adharadhara) living beings (bhüta) and phenomena 
(bhava) etc. As is said by this very same (Abhinavagupta himself): 

‘She who, by bursting apart the knot (of Maya), is said to loosen (the 
bonds) of that which has become bound by the bonds of abounding insentience 
and is thus posited on the lower plane, has as her path the unfolding of the 
tranquil power (Santasakti) (of consciousness), and so is called by the name 
which is just as She is." 


(The name ‘Sanctifying One’) is an application of (the root) pi, in the 
sense of ‘sacred’. The reading (of this name as) *utpüyanr is deviant Tantric 
Sanskrit (aia). The meaning is that the nature of Earth and the rest (of the 
gross elements) is denoted by these words that are of intelligible (and 
appropriate) derivation (gamyadbhih). 

Concluding this (teaching), he introduces another one: 


The Divisions of the Paths 
The Division into Three Principles 
aAA: eaan AAA 11 3% I 
Bamoa faery | 
sn iaaa crema fra: yup d 3" II 


paficatattvavidhih proktas tritattvam adhunocyate | 34 ll 


vijiánakalaparyantam ātmā vidyesvarantakam | 
Sese Sivas tritattve syad ekatattve sivah param 35 Il 


Now that the procedure concerning (the division into) five 
Principles has been explained, we will talk about (the division) into three 
(Principles). (All that exists to the level) of the Consciousness 
Deconditioned (perceivers) (vijiíanakala) is the Self (Atman). (All that 


Sanctifying One' (pavitri), and Beyond the Quiescent (Santatita) is ‘the Bestower of 
Space’ (avakasada). 

7” Jayaratha introduces, it seems, the following citation as being by Abhinavagupta 
himself, but says only yad uktam anenaiva. This ‘very same’ person can only be 
Abhinava, as there is no other person Jayaratha can be referring to. If it is, it is 
surprising he does not refer to him in a more deferential way. Certainly, the literary 
quality and depth of content does not belie that he could be the author. Perhaps it is a 
verse drawn from one of his lost hymns to the goddess. He refers to one already in his 
commentary on the BhGi. There are several verses of one or more hymns to the goddess 
by him in his PTv. 

7* Jayaratha is referring to the reading in MV 2/55c, quoted below in TÀv ad 11/53 as 
part of a longer passage. 
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extends from the Mantra subjects) up to I$vara is Knowledge (Vidya)’, and 
the rest Siva. When there is (just) one principle, it is (only) Siva who is 
supreme." (34cd-35) 


That is said (in the Malinivijayottara): 


‘It is said that the principle of the Self (extends) up to (the level of) the 
Dissolution Deconditioned (perceivers), the one called Knowledge, up to that of 
Isvara. (The wise) know that the rest is Siva's plane." 


The space (taken up) by objectivity conceived as (sets of) reality levels 
(tattva), enunciated in the detailed enunciation ‘the conception (of all things) 
into one, three and five etc. principles,”*' is taught here with this (passage). 

Surely (one may ask), by denoting (abhidhüna) the group of five 
principles, namely, (the gross element) Earth and the rest, as (those that) 
pervade all the principles, (these five gross elements alone) make up the (entire) 
Path of the Principles. There is no disagreement about this. But does the 
(conceived division) into three principles constitute another path, like the one of 
the Forces, or is it the same Path of the Principles? With this doubt in mind, he 
says: 


wt eret aenea | 
qaaa uo werfen aft: 136 1 


imau bhedav ubhau tattvabhedamütrakrtàv iti | 
tattvadhvaivayam ittharh ca na sadadhvasthiteh ksatih \\ 36 ll 


Both these (last) two divisions are formed only as variants of the 
Principles. Thus, this is the Path of the Principles (not anything else). In 
this way the (basic) nature (sthiti) of the six-fold Path is not compromised. 
(36) 


‘This’ (is the Path) taught in the previous two chapters. As this variety 
of divisions of the Path of the Principles is (conceived) by encompassing 
(various numbers of principles) in each particular pervasion, thus the initial 
assertion," namely that ‘this Path is said to be of six kinds", is not contradicted 
at all. Thus, it is said that ‘in this way the (basic) nature (sthiti) of the six-fold 
Path is not compromised.” 

(Next) he applies this same (procedure) to other cases also. 


7 11/34cd-35 is a paraphrase of MV 2/46cd-47. See following note. 

*° MV 2/47. The previous line, paraphrased in TA 11/34cd, states: Such is the Path 
(when it is) fivefold. We will now talk about (its division) into three. (46cd). 

*! Above 1/296cd. 

* MV 2/52d. See below, TAy ad 11/53, where the passage (MV 2/50-57) is quoted in 
full. 
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The Division into Nine Principles 


"pq Vas: repre facem a 
frag arasi fab career 11 o36 dd 
vam fab m ep. 

prakrt puman yatih kalo maya vidyesasausivau | 


Sivas ca navatattve ‘pi vidhau tattvadhvarüpatà | 37 Il 
evam astadasakhye ‘pi vidhau nyayam vadet sudhih | 


(Another variant) of the Path of the Principles is the division into 
nine. These are: Nature, the soul, (the principles of) Necessity, Time, Maya, 
Knowledge, I$vara, Sadasiva and Siva. The wise should apply the same 
logic to (formulate) the division into eighteen principles. (37-38ab) 

It is said that ‘we will teach (the Path consisting of) nine principles." 
Having begun (this way, scripture continues): ‘Nature and the Soul, (the 
Principles of) Necessity, Time, Maya, Knowledge, Isvara, Sadasiva and Siva.’ * 


(The wise should apply the same) ‘logic’ to the Path of the Principles, 
that serves to achieve (this purpose). That is said (in the following passage): 


"The eighteen principles are: 1) sound, 2) touch, 3) form, 4) taste, and 5) 
smell, 6) mind (manas), 7) intellect (buddhi), 8) ego (aharnkara), 9) the qualities 
(guna), 10) Nature (prakrti), 11) the soul (purusa), 12) necessity (niyati), 13) 
time (kala), 14) Maya, 15) knowledge (vidya), 16) Vidyesa, 17) Sadasiva 
(sadakhya), and 18) (Siva) the field of Sakti (Saktigocara).’*° 


Surely (one may ask), if (the rite of) initiation can be performed in some 
other way than by means of the Path of the Principles etc., why is it said that 
(the Path) is primarily of six kinds (when) there is a wonderful diversity of 
secondary (forms associated with it)? With this doubt in mind, he says: 


Countless Initiations According to the Divisions of the Path 


aa aa fe BIST Toa: 00364 |i 
aama pedum | 


yatra yatra hi bhogecchà tatpradhanyopayogatah \l 38 || 
anyantarbhavanatas ca diksanantavibhedabhak | 


“ SvT 5/10d. In the printed edition of the SvT, navatattvir reads navatattvarh. 
5 SvT 5/11. 
** This passage is not found in the SvT. 
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There are countless types of initiation, according to the 
predominant application (upayoga) (of the Path), wherever (within it) the 
worldly enjoyment (bhoga) (the disciple) desires (is found)," and also 
because of the inclusion of other (realities) contemplated within it. (38cd- 
39ab) 


Those who need to be initiated are countless. Thus, in accord with the 
particular hopes (of each one), some one (or other) Path predominates, whereas 
the others are secondary (in relation to that one). It is for this (reason) that the 
(variety) of initiations is also endless. In the same way, on the Path of the 
Principles also, any one principle (may be) the main one and any other 
secondary, and so there are countless types. As this is so, (all) these (varieties) 
always continue to be the Path of the Principles, because their form as such is 
created solely in accord with (the manner in which) the principles are divided 
up. 

He says that: 


oF rA uraemeesfafinfdq 1 3¢ 1 
ward ota SRA SUSRTUHRE: | 


tena sattrimsato yavad ekatattvavidhir bhavet | 39 || 
tattvadhvaiva sa devena prokto vyasasamasatah | 


Thus, the Lord has taught the Path of the Principles, (both) 
extensively and in brief, starting with (the division into) thirty-six up to the 
procedure for (just) one principle.” (39cd-40ab) 


* See above, 8/435 and below, 16/96. 

= Cf. 16/187 and 18/2cd-3ab. Here again in this context, Abhinava presents the 
possibility of a direct, immediately liberating initiation. Although these varieties of 
initiation are most prominent in the Bhairava and Kaula oriented Tantras, they are also 
found in the Siddhantas. The Svacchanda is a Bhairavatantra, not a Siddhanta. Even so, 
it is largely built up out of Siddhanta teachings. A good example of the varieties of 
possible initiations is furnished by the ones taught in the SvT. These are summarized by 
Ksemaraja in SvTu ad 5/88, as follows: tad evar caturthapatale kaladtksokta, 
asmaddars 
tattvadiksah, padadiksà ca navatattvadiksavat, varnamantrabhuvanadiksas ca tisrah 
kaladiksavat, daame ca vitatà bhuvanadiksà bhavisyatity età ekadasa adhvavaicitryena 
diksah | jfianadiksa codghatayuktya dvadast iti | etah sabijanirbijasadyonirvanabhedat 
putrakavisaye sattrimsad bhavanti | acarye tu sabijaiva dvadasabheda | sadhake 
Sivadharmilokadharmibhedad dvividhe pürvavac caturvirsatibheda | samayini tu 
adhvanyasasyanuktatvat jħānakriyābh hrdádigranthibhedanato dvividha, iti 
catuhsaptatir iha  samksepato sabhedah || — tatraapi — sakalani.skalaa- 
ghore"svaryaadyanu.s.thaanabhedaad lokadharmisaadhakasya caavaantaravaicitryaad 
bhautika-nai.s.thikaacaaryabhedaac ca bahuprakaaraa bhavanti | 


'ayuktyà ekatattvadiksà ca | iha tu tripaficanavasattrimnsadbhedas catasras 


"That is said in this way to be initiation by means of the Forces (Kalàdiksà),* 
and according to the teachings of our system, there is also initiation by means of a single 
principle (ekatattvadiksa). Here there are four initiations by means of the principles, 
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(The Lord has) ‘taught’ (this) everywhere in the scripture ‘thus’, that 
is, in the aforestated manner. As is said: 


‘One should produce the stable state (sthiti) by means of (the path of 
the) principles, be they thirty-six, half that, half of that again, five, or just one, to 
(attain) the glorious power (vibhüti) that is both supreme (para) and inferior 
(apara).’ 


Surely (one may ask), if initiation can be successfully accomplished by 
means of the brief (rite), that is, the one consisting of (just) one principle, then, 
in accord with the dictum that ‘if one can get honey in the corner (of one’s own) 
house, why should one go to a mountain (to get it)? ? what is the use of the 
other extensive kinds? With this doubt in mind, he says: 


wssefafudw ggg qe sft vo di 
fure a maga: WDIND Ta: | 


ekatattvavidhi$ caisa suprabuddham gurum prati | 40 || 
Sisyam ca gatabhogasam uditah $aribhunà yatah | 


variously (by means of) three, five, nine and thirty-six (principles). And there is 
initiation by means of the parts (of Mantra) (padadiksà), which is like the initiation by 
means of nine principles. There are three initiations that are like the initiation by means 
of the Forces (kaladiksa), namely, those by means of the phonemes, mantras and worlds. 
In the tenth (chapter), the initiation by means of the worlds will be extensively 
(described). These are eleven initiations, due to the variety of the Path (adhvavaicitrya). 
Initiation through knowledge (jfianadiksà), that takes place by a process of striking, is 
the twelfth. These (initiations), according to whether they are the type With Seed, 
Without Seed, or Immediately Liberating (sadyonirvana), are thirty-six. (The initiation) 
of the Acarya, with seed, is of twelve kinds. That for the adept (sadhaka) is of two 
kinds, because there are (two) types, namely, Sivadharmin (for celibate ascetics) and 
Lokadharmin (for householders).** As before, it is of twenty-four kinds. The regular 
(initiation) (samayini) is of two kinds, for it conforms to the deposition of the Path (onto 
the body), (that takes place) by breaking apart the knot of the Heart etc., by means of 
knowledge and action. Thus, (these are) in brief the seventy-four kinds of initiation. 

There also, (amongst these kinds,) there are many varieties according to the 
various kinds of observance (anusthdna) (to which the initiation gives access or else) 
depending on whether the (deity) is Aghore$vari, for example, with form (sakala) or 
without (niskala). (There is also a) subsidiary variety for a lokadharmin adept (sddhaka) 
and (the other three) kinds (of initiate, that is) householder (bhauktika), renouncer 
(naisthika) and acarya.’ 


* Concerning Kaladiksa see Appendix to Chapter Eleven, where Svacchandatantra 
4/107-127 and commentary are translated. 

** Concerning these two types, see TA 15/2-29 and notes. 

® Also quoted below in TAv ad 13/89cd-92ab and 13/192cd-193ab. This is a common 
saying. Vacaspati Misra also uses it in his commentary on Samkhyakarika 1. Even 
nowadays bees sometimes make their hives in peoples’ houses in Indian villages. 
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Sambhu has explained this procedure for (just) one principle 
(ekatattvavidhi) to the well awakened (suprabuddha) teacher and the 
disciple whose desire for worldly enjoyment (bhoga) has ceased.” (40cd- 
4lab) 


? An initiation by means of the reality levels (tattvadiksa) is a guided ascent through the 
reality levels from Earth to Siva. The process may involve ascending, going through 
each one, one at a time, or else in groups. The variety of the initiation is named 
accordingly. The ascent may be more or less rapid, depending on the number of reality 
levels covered at a time. As the initiand ascends, his Impurity, including Karma, is 
removed. An initiand who is ‘well awakened’ has almost completely exhausted his 
Karma, and so has no desire for the worldly experience to which it gives rise. 
Consequently, there is no need for him to ascend gradually. Accordingly, the teacher 
conjoins him directly in a moment to the one supreme reality level, that is, Siva Himself, 
and so he attains identity with Him instantaneously. The well awakened teacher in this 
case is, no doubt, Abhinava himself. He is also a fit disciple of his master Sambhunatha. 

Various procedures for this type of initiation are described in the Tantras. The 
differences between them is largely due to the type of tradition to which they belong. 
The Svacchandatantra is a relatively mild Bhairava Tantra that is closely akin to the 
Siddhantas. Although it does not clearly teach a procedure for this type of initiation, 
Ksemaraja sees it there, introducing and commenting on the following three lines in 
chapter four as briefly teaching it. There we read: 


atheha paratattvasvarüpam niscinvan bhavicaturbhedatattvadiksamadhye ‘sarngrhitam 
apy ekatattvadiksam prasangena sücayitum aha ---- 


sarnksepena tu tattvasya vyāptiń $rnu suresvari || 404 || 
surünari brahmadisivantanam kdrananam isvari parasvatantryasaktirüpe || 


vidyatattvaspadam baddhva vindutattvasane sthitah | 
nadasaktitanus caiva vyápinikaranánvitah V 405 Il 


pe Suddhavidyayam proktakarandvastambhalabhyamadhya-vikasendspadam 

baddhvà, atha ca vidyayà mātrkāyās tattve mülamantre và sthitiri baddhvà, 
taduccaravahito bhūtvā mantre bindutattve "bhinnavedyajyotirüpe sesavisvavisranti- 
sthanatvad sane sthito 'dhirüdhah, nado vimarsamátrarüpo hladanubhavatmakah 
Saktyantas tanuh Sariram yasya, vyüpini Saktyantadhvavyapika karanam āntaram 
upalabdhisadhanarh yasya guroh, sa sarvam jRütvà tattve niyojayed iti pürvoktena 
saribaridhah || 405 || 


“Now, in the course of determining here the nature of the supreme reality, even 
though the initiation by means of one reality principle is not included amongst the four 
kinds of initiations by means of the principles that will be (taught further ahead), in 
order to teach that by the way, he says: 


‘Listen O mistress of the gods, to the pervasion (and extent) of the reality 
principle (tattva) in brief.’ SvT 4/404cd 


‘O mistress of the gods’, (means) O mistress who is the supreme power of 
freedom of the gods, that is, the (five) causes beginning with Brahma and ending with 
iva. 
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‘Having (firmly) bound (baddhva) (himself to) the plane of the Principle of 
Knowledge (vidyatattva) and seated on the seat of the Principle of the Point 
(bindutattva), (his) body is the power of Sound (nádasakti) endowed with the instrument 
(called) the Pervasive One (vyapini).’ SvT 4/405 


‘Having (firmly) bound (baddhva) (himself to)’ the state, which is the ‘plane’, 
by the expansion (of consciousness) in the centre, attained by firmly laying hold of the 
causal (forces) (karana) taught previously, that takes place within the Principle of 
Knowledge, that is, Pure Knowledge (suddhavidyà). (Or else ‘Having (firmly) bound 
(baddhva) (himself to)’ the state within the Principle, which is the root Mantra of 
‘Knowledge’, that is, Matrka, plunged into (the utterance of its) upward movement, he is 
‘seated’, that is, mounted on the seat of the Principle of the Point (bindutattva), which is 
the Light (of consciousness), one with objectivity (vedya) because it is the place of rest 
of the entire universe. ‘Sound’ is (pure) reflective awareness alone, and is the experience 
of the joy (hlāda) (of consciousness), and its body is within Power (Sakti). ‘The 
Pervasive One’ pervades the Path within Power. It is the inner instrument (karana), that 
is, the means to the (direct) experience (upalabdhi) of the teacher. Once (the disciple) 
has known everything (in this way through these higher reality levels), (the teacher) 
should conjoin him to Reality (tattva). This is the connection with what was said 
previously.” 


The Brahmayamala is a Kapalika Tantra. The rite of the initiation going by the 
same name taught in chapter three is clearly in line with its radical ethos. There we read: 


mahayagam tu diksayam [k: sariksayam] ekatattvavidhünavit | 

uttharam raktasanmisrarn palamanasamanvitam [k: kh: palalana- -tah] M 

vikiren mandale tasmin [k: tasmi] matRnam caiva yatnatah [k: vallabhah] | 
susatvapuspasampürnam [k: anantapuspasamapürnari] (> -pürna-) kapalastham (> - 
stham) suram tathà M 

argha (> argharn) deyari tu devinàrn matRnam ca tathaiva ca | 

digbaliris tu tato dadyad ekaikarh tu $masanake [kh: smasanake] M 


‘(The teacher) who knows the procedure (of the rite of initiation with just) one 
reality level (should perform) the Great Sacrifice in the course of initiation. He should 
scatter with effort the offering (uttharam ?) mixed with blood along with a measure of meat 
in that mandala for the Mothers, and so too wine in a skull bow! filled with beautiful 
sattvika flowers. Lustration (argha) should be offered to the goddesses and the Mothers. 
Then he should offer animal sacrifice (bali) to the directions, one at a time to (each) 
cremation ground (located there).’ BY 3/217-219 (MS K fl. 15b) 


tatah pradaksinam krtvà mandalasyà (> -sya) na lamghayet [k: larndhyatu kh: yatu] | 

tatah pravesayer sighram sarvayitvà (> sarvarh krtva) yathavidhi (> -vidhih) M 
maháchusmena (>mahocchusmena) dvarena praviset puramadhyatah | 
raktapürnakapálarn [kh: raktapirnam-] tu arghyo deyas tu mantrinà \\ 

devinàm devadevaya sarvasidhyarthakaranam | 

16a k) danterghamu (> dattarghas) tu prasidhyate [k: prasikhyata kh: prasidhyata] 
trailokyam (> -kye) natra sarisayah M 


"Then having circumambulated the mandala, (taking care) not to step over it, (the 
teacher) should cause (the disciples) to enter, according to the prescribed procedure. He 
should enter into the middle of the sacrificial area (pura) by the door of Mahocchusma. The 
reciter of Mantra should offer as lustration to the goddesses and the God of the gods a skull 
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bowl full of blood, which is the cause of (of the attainment of) the goal of all 
accomplishments. One who has offered lustration is successful in the three worlds, without 
a doubt.’ BY 3/220-222 (MS K fl. 15b-16a) 


paiicabhiitavibhagena carukam sodhayad (> $odhayed) [kh: -yed] budhah | 

agneyidisim (> -disam) asrtya mamtrarajena [k: tantra-] mantravit V 

naivedyam devade gandhadyam ca [k: gandhavamci, kh: gandhayásca] yathavidhih | 
tato ‘gnau hutasegarn [k: hytasesam kh: hrtasesan] ca yoginyayas [k: yoginyayos] ca 
dapayet M 


"The intelligent man should purify the sacrificial pap (caru) (divided up into five 
portions, as are) the five gross elements, the knower of Mantra enters from the direction of 
Fire (ie. the southeast) with the king of Mantras (on his lips). He should offer food 
(naivedya) along with scent etc. to the gods and goddesses, in accord with the procedure. 
Then the rest that has been offered to the fire should be given to the Yogini.’ BY 3/223-224 


siSyaih [k: ganaih kh: sisyah] sardha (> sa@rdham) tathà cányair [k: cánya kh: cányo] 
bhaksaye (> yec) carusattamah (. -mam) | 

dantair asprstamánam tu dharamrte samanvitah (> dharamrtasamanvitam) M 

prásayita (> prásayita) carum divyam yadichet (> yadicchet) siddhim atmanih (> -nah) | 
tatah [k: tata kh: te *?] prasitamatrena (> prasita-) trikalajo [k: trksnállajjà kh: 
ttşkālajñā] bhavet yasau (> hyasau) M 

tato hutvā (> hutva) tu carukam krtvà vai pranave (> pranavais) tatah | 

nirácàrari tato dhyatva yojayet tatra sadhakah (> -kam) M 

kh 11a) yuktara (> yuktas) tu carukam bhakset [k: bhaksari kh: bhakse] bhairavas ca [k: 
bhairava ca kh: bhairave ca] prajayate | 

trsnálajyajitadvaridvà (> -dvandvo) yathaista (>yathaistam) cestate tu sah M 

udyate gaganambhasam [k: bhāgām] sarvà (> sarvam) gacchet [k: gache kh: gacha] 
yathepsayà | 

paradehapravesam ca [kh: -Sasca] svatanu tanu kurvate |l 

utthapayati dehasthün [k: dehastha kh: dehastha] devadevàni (> -devin hi) sadhakah | 
gurupitjam tatah krtvà yathasaktyam (> -Saktya) tu sadhakah \\ 

tatas tu yajate [kh: jayate] siddhir (> siddhih) sampradayam ca vindati | 


“He should (then) eat the most excellent caru along with a flood of nectar together 
with (his) disciples and others, without it touching the teeth. He should eat the divine 
sacrificial pap (caru) if he wishes accomplishment for himself. Then, just by eating it, he 
knows the three times. Then having offered (some) caru to the fire along with the pranavas 
and having contemplated (the highest level of reality) devoid of action (niracara), (the 
teacher) should conjoin the adept there (to it). Attentive (yukta), he should eat the caru and 
(so) become Bhairava. Having conquered craving, shame and duality, he behaves as he 
wishes. He rises up into the ocean of the sky and attains anything he desires. He enters into 
other bodies and makes his own body subtle. He raises up the gods and goddesses that are 
in the body. Then, once the adept has worshipped (his) teacher to the best of (his) ability, he 
is successful (jayate siddhih), and he obtains (the teachings of) the tradition.’ BY 3/225- 
231ab (MS K fl. 10b-1 1a) 


Abhinava lists a number of ways the teacher imparts initiation which is 
immediately liberating below in 13/227cd-229ab. Amongst them is the consumption of 
caru. Concerning its preparation according to the MV, see 15/439-443 (436cd-44 lab). 
For more information see note there. 
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(The disciple) ‘who has no desire for worldly enjoyment’ is one who 
desires liberation. 

Surely (one may ask), it is said everywhere (in the scriptures) that the 
Siva principles should be attained by means of initiation, (but as the individual 
soul is one with Siva), that is accomplished from the very start. Thus, what is 
the use of this (exposition of the Path of the Principles), whether extensively or 
concisely? With this doubt in mind, he says: 


"ré far frend wae SSSA Hv? II 
amaA inmane faenum. fer: 


bhedam visphàrya vispharya saktyà svacchandarüpayà \\ 41 || 
svatmany abhinne bhagavàn nityam vi$ramayan sthitah | 


By the power of His freedom, the Lord unfolds diversity again and 
again, and having done so, (He) abides perpetually, bringing it to rest 
within His own (transcendental) undivided nature. (41cd-42ab) 


That is the Supreme Lord's supreme freedom, namely that, making 
duality manifest, he brings it to rest within the one ultimately real nondual 
(nature), and within Himself. As was (stated) previously, with the same intended 
sense: 


*Dissolving the universe every moment into his own consciousness and 
then emitting it again, he is perpetually identified with Bhairava’.”! 


Now, concluding (this) point, he introduces another. 
The Six Paths, Three Objective, Three Subjective 
geb sem de: ROTA: | v» Il 


FIAT: RB: THOS: | 
Smp Arrest BI ur ST (p v3 odd 


ittham tryatmadhvano bhedah sthülasüksmaparatvatah | 42 Wl 
meyabhagagatah proktah puratattvakalatmakah | 
adhunà matrbhagastham riipam tredhà nirüpyate W 43 Il 


In this way, we have explained (the first) three divisions of the Path, 
namely, the World-orders, Principles and Forces. They are associated with 
the objective aspect (of consciousness), of which they are, respectively, its 
gross, subtle, and supreme (forms). Now we will now discuss the three-fold 


?' Above, 5/36. 
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division of the form (rüpa) (of the Path) that is present in the subjective 
aspect. (42cd-43) 


“We have explained’ (the first three divisions of the Path) from Chapter 
Eight onwards. ‘The three-fold division’ (of the subjective aspect of the Six- 
fold Path) consists of parts of Mantra (pada), Mantra, and phoneme (varna), as 
gross, subtle and supreme, respectively. The supreme (form) is that of the 
Phonemes, the gross and subtle, of the parts of Mantra (pada) and Mantra, 
respectively. Thus, a place is given to that which is to be known, enunciated in 
the detailed enunciation called ‘the process of differentiation of the phonemes’. 
He teaches that. 


The Process of Differentiation of the Phonemes (varnabhedakrama) 
The Subjective Paths of Pada and Mantra 


FST STAT AAT | 

Te DOMAINS | YY di 

Wea up Wd men wT Wer | 

qam sat Ara quidera: dox odi 


yat pramünütmakari rüpam adhvano mátrbhagagam | 
padam hy avagamatmatvasamavesat tad ucyate | 44 II 
tad eva ca padam mantrah praksobhat pracyutam yada | 
guptabhàsi yato mata tüsntbhüto vyavasthitah | 45 ll 


The form of the Path associated with the subjective aspect as the 
means of knowledge is called Pada, because it is penetrated by the capacity 
to comprehend (avagamatva). When Pada is freed of the disturbance 
(brought about by the means of knowledge directed at an outer object), it 
becomes Mantra. This is because the subject whose speech is hidden is 
silent.” (44-45) 


‘The form of the Path’ which because it is based on the subjective 
aspect is the means of knowledge, and because it is extroverted, it is activated 
(praksubdha). That is called Pada. The meaning is that (the means of 
knowledge) is called this in the scriptures. The object is known (padyate 
jñāyate) by means of this, and so it is (called) Pada, which is ‘the capacity to 


92 


The subject's speech is hidden. It is ‘undisturbed’ by objectivity. The subject is in a 
transcendent condition, reflecting inwardly on itself. Speech at this level of 
consciousness is the internal reflective awareness the subject has of its own nature. This 
is the fundamental nature of Mantra, which is not a thought construct, and so is 
‘hidden’, i.e. internal and ‘silent’, i.e. not articulated in words. 


44 CHAPTER ELEVEN 


comprehend (avagamatva).? Again, the reason why it is the means of 
knowledge is ‘because it is penetrated by the capacity to comprehend’ the 
Path. The intended sense is that no (phenomenon which is) the object of 
illumination (prakāśya) would shine (that is, manifest) without the penetration 
(avesa) of the Light (of consciousness). 

Again, if that same Pada (state) has fallen from its nature as the means 
of knowledge and, because it is introverted, assumes (its) undisturbed form, then 
it (becomes) Mantra, (which corresponds to) the subject. This is because it is in 
a state of indifference (to outer objectivity) due to the absence of arousal, and so 
its ‘speech is hidden’. The meaning is that it reflects inwardly (on the inwardly 
silent subjective consciousness). The sense is that, for this reason, the name 
‘Mantra’ accords with its nature (anvartha). 

Surely (one may ask), what is the (scriptural) authority (that establishes 
that) its nature is to reflect inwardly (on the subject) because it is silent? With 
this doubt in mind, he says: 


an 4 amiee eme da a: | 
TOT AAAS TT ve di 
Tat a vert a sare AENA | 
aima zd wu fpuresnpWerp ve 1 


tathapi na vimarsatmariipam tyajati tena sah | 
pramànátmavimarsatmà manavat ksobhabhàn na tu | 46 Il 
mantranam ca padanam ca tenoktam trikasüsane | 

abhinnam eva svam rüpari nihspandaksobhitam param || 47 |l 


(Although the means of knowledge is in this introverted state,) it 
does not for this reason abandon its own (essential) form, which is reflective 
awareness (vimar§a); (however,) this reflective awareness, which is (still) 
essentially the means of knowledge, is not disturbed (by objectivity), as is 
the means of knowledge (in the Pada state, which is directed at objectivity). 
Thus, it is said in the Trikasasana that the essential nature (svari rupam) of 
Mantras and Padas is the same (abhinna). Supreme, it is inactive and 
undisturbed.” (46-47) 


Although it is silent, it does not abandon its nature as reflective 
awareness, in accord with the aforestated reason that: 


‘The (wise) know that the (essential) nature of the light (of 
manifestation) (avabhdsa) is reflective awareness; otherwise, (if that were not 


* Jayaratha is saying that the word ‘pada’ is derived from the root pad, in the sense of 
‘knowing’ (padyate jñāyate ‘nenartha ity avagamatmakam padam). 
?' Read nihspandaksobhitam for nihspandaksobhite. 
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so,) the light (of consciousness), although coloured by the (entities manifest 
within it), would be insentient, like a crystal. 


Thus, its essential nature is also just reflective awareness, as is that of 
the means of knowledge, and so there is no difference at all between them in 
their own essential nature. Thus, in the way that will be explained, it is said in 
the Málinivijayottara that Padas and Mantras have one (and the same) nature." 
However, the difference between them is that the means of knowledge is 
disturbed (ksubdha) (by objectivity), whereas the perceiver is not. That is said 
(by saying that) ‘(this reflective awareness, which is (still) essentially the means 
of knowledge), is not disturbed (by objectivity) as is the means of 
knowledge’ and ‘supreme, it is inactive and undisturbed’.” 

Having described in this way the nature of the Paths of Pada and Mantra 
as differing from one another as gross and subtle, respectively, he describes the 
Path of the Phonemes as supreme. 


55 TP 1/5/11ab. Only the first line is quoted here. It is quoted in full above in TAv ad 
2/31cd-32ab (32) and ad 4/184, and the first quarter below ad 16/249cd-251ab (250- 
251). 

% No statement of this kind is found in the printed edition of the MV. We know that the 
printed edition of the MV is not complete, as there are several references that are clearly 
identified as being from there, but cannot be traced in it. However, although Jayaratha 
understands Abhinava to be referring to the MV as Trikasdsana, he does not supply a 
reference from there to confirm that, as he normally would. Thus, it seems that he too 
could not find one. It is not unlikely that he is mistaken. There are at least two places 
where Trikasasana does certainly mean MV (see 10/277b and 30/24b). But this is not 
invariably so. Abhinava quotes from a certain Trikasüsana in 4/274cd-275ab, but this 
verse or its equivalents is not found in the printed edition of the MV. In his commentary, 
Jayaratha quotes two verses from this source, without identifying it, but these also 
cannot be traced in the MV. Nor is the subject to which they refer found there. However, 
there can be no doubt that Abhinava is referring to a specific Trika Tantra. There is a 
third, more general sense in which this expression is used. For example, below we read 
that: 


‘He who knows the pervasive extent (vyápti) of this (Trika) mandala, the 
deposition of the deities (within it) and (how to) draw it, is a (true) teacher in the Trika 
teachings (trikasasana).’ (31/50cd-51ab) 


In this case, the expression ‘trikasasana’, which literally means ‘Trika 

teaching’, is clearly a way of referring to the Trika school or tradition in general. It is 
analogous to the expression 'sivasasana', which denotes Agamic Saivism in general as 
Siva's teachings. We may exclude the possibility that this is the meaning here, as 
Abhinava clearly says that this is a specific reference. Thus, it appears that Trikasásana 
here refers to an important, representative Trika Tantra, such as the lost Trikasára. 
° Read nihspandàksobhitarh for nihspandaksobhite. The essential nature or ‘own form’ 
(svam rüpari) of both mantras and their parts are phonemes. As Abhinava now goes on 
to explain, these are the energy of the subject which, in this case, is devoid of all 
objectivity and perceptions and so is ‘undisturbed’. 
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The Path of the Phonemes 


serrata sire a 
guiar mÀ e yd ur afar ND d vé odi 
a g Paar WW: | 


audasinyaparityage praksobhanavarohane | 
varnüdhvà matrbhage syat pirvam ya kathita pramà | 48 || 
sā tu piirnasvariipatvad avibhagamayi yatah | 


(The third) Path (that rests in the subject is that) of the Phonemes 
(varna). (It manifests) in the subject when the noetic consciousness (prama) 
referred to previously” abandons the (transcendent) aloofness (audasinya) 
(of the Path of Mantra), but without entering the disturbed condition (of 
the Path of Pada). It is perfectly complete (pürna), and so is at one (with all 
the other preceding parts of the Path).” (48-49ab) 


Here, (according to our view,) the noetic consciousness (pramiti) 
mentioned previously, which in the course of abandoning (the transcendent) 
aloofness of the limited subject’s state does not assume the disturbed form 
proper to the means of knowledge, and so, as the plenitude (of consciousness), it 
is the Path of the Phonemes, by being grounded in the subjective aspect (of the 
universal). The meaning is that the nature of this state (is one and) undivided 
because, by the cessation of the disturbance (of objectivity) due to (its) repose 
within its own nature alone, it encompasses (within itself) subject, means of 
knowledge and (all) else. 


55 Possibly above in 10/264cd ff. The perceiver (pramütr) grasps the object of 
perception (prameya) by the operation of the means of knowledge (pramdna). The result 
is a noetic state of consciousness (prama) in which the perceiver rests within itself, 
satisfied that the object has been known. Although it is the end and consummation of the 
cognitive process, as the capacity to know or understand, it is also its essential a priori 
basis. In the context of language, pramá is the inherent ability of consciousness to grasp 
meaning. Language would not be possible if consciousness did not inherently possess 
this ability. The meaning of a word is defined by an agreed, commonly held convention. 
But language cannot be explained just as a convention. A convention must be 
understood, which is only possible if the speaker has the capacity to do so. 
Consciousness must be inherently noetic. Abhinava understands this inherent capacity to 
grasp as essentially the power of reflective awareness (vimarsa) of consciousness. This 
power, as we have seen in Chapter Three, is the underlying subjectivity of 
consciousness, that is, the sense that ‘I am’, AHAM. This consists of a cycle of fifty 
reflective ascertainments (paramarsa), which correspond to the formation, persistence 
and reabsorptions of the constituent principles of the experience of the light of 
consciousness, which shines forth as all things appearing within it, at one with it, like 
reflections in a mirror. In linguistic terms, this reflective awareness is Supreme Speech 
(para vac). Speech at this level transcends not only the spoken word, but also the inner 
mental speech of thought. 

?' See above, 10/283-284. 
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Thus, it is taught here that the Path of the Phonemes is capable of 
including within itself (those of both) Pada and Mantra. Accordingly, he says: 


aa aia wed wed RT: ovs od 
qa Wa R spen reme feni: 


tata ekaikavarnatvam tattve tattve ksamáditah 49 ll 
krtvà Saive pare proktah sodasàrnà visargatah | 


Thus, (according to the Malinivijayottara),” having (projected) 
each phoneme (in the series of thirty-four consonants) into the 
(corresponding) principle, beginning with Earth onwards (in due order up 
to Power), the sixteen vowels, starting with emission (visarga), are said to be 
within Siva, the supreme (Principle). (49cd-50ab) 


As this state is full (and all-embracing), a single phoneme, starting with 
KS (the last letter), is conjoined (to each one of the) thirty-four principles, 
beginning with Earth. Then, it is said that the group of sixteen vowels are 
‘within Siva’ along with Sakti, that is, within the thirty-sixth principle called 
Siva, which is considered to be ‘the supreme (principle)’, as it is the one that 
pervades (all the principles), because it is full (and all-embracing). It is fitting 
that the purification of the path take place in the sequence of withdrawal; thus 
(they are present there) in reverse, beginning with emission (visarga) (the last 
vowel) up to the letter A (which is the first). 

Surely (one may ask), if this state (dasa) is one of completely full 
(all-embracing) and undivided consciousness, where does this division come 
from? With this doubt in mind, he says: 


wa RaRa me a Pref: duo gi 


tatra Saktiparispandas tavan prak ca niritpitah V 50 Il 


The intense pulsation of power (Saktiparispanda) (takes place) first 
there in this way, and (so) it was described (previously). (50cd) 


It was said previously many times that this division into six Paths is 
heralded by that, namely, *the pulsation of power'. (If we accept the reading 
tasya meaning) ‘of that’ (sixfold Path), it refers solely to the relationship 
(between the Path and the pulsation of power). (If we accept the reading tatra 
meaning) ‘there’, (it functions) as a locative, indicating thereby that (the six- 
fold Path) is fixed into that (pulsation of power, which serves as) its foundation 


'® The following verses from 51cd (51) to 54ab (53) are a summary of MV 2/50cd-57, 
that is quoted in full by Jayaratha below in TAv ad 11/51-53. The rite of initiation 
involves the purification of one or other of the six Paths, as the teacher chooses. 
Normally, when one of them is purified, the others are purified also (see below, 
11/82cd-85ab). 

" See above, 1/106cd-113ab (107-113). 
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(bhitti).'° In order to enumerate (all the contents of) that (six-fold Path) together 
concisely, he introduces (the subject saying): 


The Contents of the Six Paths 
gene wm wei | 
sankalayyocyate sarvam adhunà sukhasamvide | 


Now we will enumerate all (the contents of the six Paths) concisely, 
so that everything may be understood easily. (50ef) 


‘Everything’ (means all that) has arisen on the Six Paths. 
He says just that: 


vemm Pose ug Pate: | 
Tan WISTS 1 5$ od 
yarani ferent Taye | 
sme days qa 42 od 
Wee a: Tes a waaay gd 
aire ares RAA: d 43 1 


padamantravarnam ekam 

purasodasakam dhareti ca nivrttih | 
tattvarnam agninayanam 

rasasarapuram astramantrapadam anya | 51 Il 
munitattvarnam dvikapada- 

mantram vasvaksibhuvanam aparakalà | 
agnyarnatattvam ekaka- 

padamantram sainyabhuvanam iti turyà V 52 ll 
sodasa varnah padamantra- 

tattvam ekam ca Santyatiteyam | 
abhinavaguptenarya- 

trayam uktam sarigrahàya sisyebhyah || 53 l| 


po 


A) Cessation (nivrtti) consists of one pada (KS), one mantra (KS), 
one phoneme (KS), sixteen worlds (from Kalagni to Vīrabhadra), and the 
Earth (Principle). 


10 A bhitti is a wall or a surface on which to paint or inscribe an image or words. 


Sanderson has translated this word, with reference to the ground reality of absolute 
consciousness, as ‘the absolute surface of inscription’. 

'® These three verses are in Arya metre. They are set off from the rest of the text here, 
which is in the common, standard anustup metre, as befits his compact summary of the 
contents of the six Paths. 
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B) The next (Force, called Established — pratistha) consists of 
twenty-three Principles (from Water to Nature), twenty-three phonemes 
(from H to T), fifty-six worlds, five mantras, and five padas (consisting of 
these phonemes divided in two groups of four syllables and three of five). 
(51) 

C) The next Force (is Knowledge — vidya, which) consists of seven 
principles (from Purusa to Maya), seven phonemes (from N to GH), two 
padas and two mantras (consisting of these seven phonemes), and twenty- 
eight worlds. 

D) The fourth Force (Tranquil — Santa) consists of three phonemes 
(G, KH and K), three Principles (Vidya, Isvara and Sadāśiva), one pada 
and one mantra (made of the three phonemes), and eighteen worlds. (52) 

E) The Force (called) the Beyond the Tranquil (santatita) consists of 
sixteen phonemes (the vowels from AH to A), one pada and one mantra 
(consisting of the sixteen vowels), and one Principle (Siva). Abhinavagupta 
has uttered these three verses to recapitulate concisely (the teaching 
concerning the) six Paths, for the benefit of (his) disciples. (53) 


' Verses 11/51cd-54ab (51-53) are a summary of MV 2/50cd-57, which is quoted the 
commentary below. See below, 16/132-135ab, for the application of the padas as 
Padadhvan in the initiation of an apprentice (putrakadiksa). The projection in finger 
spans on the body of the Path is calculated below in 16/99-131, on the basis of chapter 6 
of the Malinivijayottara. 


Table of the Six Paths (based on TA 11/51-53, which is derived from MV 2/50cd-7) 


5 36 118 50 10 10 
Kala Tattvas Bhuvanas Varnas Padas | Mantras 
Nivrtti 1: Earth 16 Kalagni KS KS KS 
(Cessation) to 
Dharika Virabhadra 
(Sustaining 
One) 
Pratistha 23: Water to 56 23:H to T 5 5 
(Established) Nature Lakulisa to 
Apyayani Srikantha 
(Nourishing 
One) 
Vidya 7: Purusa to 28 7: N to Gh 2 2 
(Knowledge) Maya Vama to 
Bodhini Ekavira 
(Enlightening 
One) 
Santa 3: Vidya, 18 3: G, Kh and 1 1 
(Tranquil) Iévara and K 
Utpüyini Sadasiva 
(Sanctifying 
One). 
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A) (The compound) ‘pada, mantra and phoneme’ 
(padamantravarnam) (serves to refer to them) all together. ‘One’ is the 
phoneme KS. The ‘sixteen worlds’ (comprise those) beginning with Kalagni 
and ending with Virabhadra. This division of the world-orders is stated as the 
final teaching (siddhànta) in (the following verse, found) at the end of Chapter 
Eight: 


‘Again, there are said to be one hundred and eighteen worlds, according 
to the teachings of the Sripürva (Malinivijayottara). That (scripture) is here 
(considered to be) the main one, and states very concisely (the worlds) that need 
to be purified." 


Thus, one should enquire (as to the details) here (in Chapter Eight). 
There is no use to make the book (even) longer (just to establish that this 
enumeration) agrees with that. (This is the content of the domain of the Force 
called) “Cessation (nivrtti)’, which is referred to here as (the power called) the 
Sustaining One (dharika).'° 

B) (Within the domain of) ‘the next’ (Force, namely,) the Established 
One (pratisthà), which is also called the Nourishing One (apydyani), (there are) 
twenty-three principles, ranging from Water to Nature, and as many phonemes, 
ranging from H to T. There are (also) fifty-six worlds, five Mantras and five 
padas. 

C) ‘The next Force’ is Knowledge (vidya) which also called the 
Enlightening One (bodhini). (It includes) seven principles from Purusa to Maya 
and (seven) phonemes from Ñ to GH.” There are two padas and two Mantras 
(consisting of these seven phonemes), five in the first and two in the second (of 
each pair). There are twenty-eight worlds. 

D) ‘The fourth’ (Force is) the Tranquil One (Santa), also called the 
Sanctifying One (utpüyini). (It contains) three phonemes (i.e. G, KH and K), 
(the three) principles of Suddhavidya, ISvara and Sadagiva, one pada and one 
Mantra of the three phonemes (each), (along with) eighteen worlds. 

E) (The Force called Beyond Quiescence (santatita) (contains) the 
sixteen (vowels) beginning with emission (visarga) and ending with A. There is 
one pada and one Mantra consisting of the same sixteen vowels. There is (one) 
‘principle’, which is the thirty-sixth, called Siva. Although it includes (the 
principle of) Sakti, it is (just) one, because (Siva is) predominant. The sense is 
that one should not think of Sakti as different from its possessor. In actual fact 


Santatita 1: Siva None 16 vowels 1 1 
(Beyond the 
Tranquil) 
Avakasada 
(Bestower of 
Space) 


"5 Above, 8/437 (436cd-437ab). 
1% See above, 11/32-34ab. 
1 Read fiddighantas ca for jadighantas ca. 
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(they are both) pervasive, and as such, they are considered to be two principles 
(although pervading each other, they are essentially one).' It is said with the 
same intended (sense) in the Malintvijayottara that ‘this deposition (nyasa) is 
said to be (done) in accord with the division (bheda) into thirty-six 
principles.” Again, within the One Beyond the Tranquil (Santatita) no worlds 
are possible, and so there is no teaching here (concerning them). As was said 
(previously): ‘(the force) Beyond the Tranquil One has no worlds.’''® Taking 
this (Tantra) to be one's authority, one should consider the divisions of pada and 
phoneme in the same way (to be void of content at this level). 

In brief, the six-fold Path consists in this way of one hundred and 
eighteen worlds, thirty-six principles, five Forces, ten padas, and the same 
number of Mantras, along with the fifty phonemes. That is said (in the 
Málinivijayottara): 


*A) The first (Egg) is pervaded by (the power called) the Sustaining 
One (dh@rika). It is said that there is one principle there (i.e. Earth), and that one 
should recollect that the letter KS is present within pada, phoneme and Mantra, 
one for each one. One should know that there are sixteen worlds (there), 
beginning with (that of) Kalagnirudra up to (that of) the excellent (world of) 
Virabhadra. (Such is) said to be the Path of six kinds (with regards to the first 
Egg). 

B) The second (Egg) is (pervaded by) the Nourishing One (apyayini). 
One should perceive twenty-three principles there beginning with Water (up to 
Nature), and as many (phonemes), beginning with H (and ending with T). The 
padas are five, as are the Mantras, and the worlds fifty-six.!” 

C) Seven principles (from Purusa to Maya) are (pervaded by) the 
Enlightening One, and four times that (the number of) worlds (i.e. twenty- 
eight). In the third (Egg), there are seven phonemes, and there are two padas 
and two Mantras.'? 

D) The fourth (Egg) is (pervaded by) the Sanctifying One (utpüyani). 
(The wise) know that there are three principles there (i.e. Suddhavidya, lévara 
and Sadasiva). One should perceive that there are three phonemes (each for) one 
Mantra and one pada.'" In brief, one should know that there are eighteen 
(worlds here). 

E) The Siva principle is supreme and tranquil. The Force there is the 
Bestower of Space (avaküsada). One should perceive that the group of sixteen 


1 The two, Siva and Sakti, are one, but they are considered to be two principles, 
because the former is the one transcendent reality — ‘beyond everything’ (visvottirna), 
whereas the latter is the same reality, which is ‘made of everything’ (visvamaya), and so 
is all-pervasive. 

' MV 6/6ab. 

" Above, 8/452d (452b). 

1! Read tadvaddhadyaksarani for tadvattadyaksarani. 

' Two Mantras and two Padas consist of four syllables (hasasasa, valaraya), three 
Mantras and three Padas are made of three classes of phonemes, that is, labials, dentals 
and cerebrals. Concerning the worlds in relation to them, see below, Chapter Eleven. 

'S The seven phonemes are Ñ, Jh, J, Ch, C, “N, Gh. The two Padas and two Mantras are 
of five and two syllables each, i.e fajhajachaca, nagha. 

"The three phonemes are G, Kh, K. The one Mantra and one pada is GaKhaKa. 
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vowels is there as well as one Mantra and one pada (consisting of the same 
sixteen vowels). The six-fold Path is said in brief to be such." ^ 


‘Abhinavagupta’ mentions his own name with the intention (to make it 
known that) "I alone possess that most excellent skill nobody else possesses, to 
lay out the content of objectivity (prameyajáta) in this way, and to (teach it) 
concisely." 

Surely (one may ask), it was said previously that the six-fold Path is the 
pulsing power of the Supreme Lord; so how is it that now its nature has been 
taught in an external form also, as (that of) the principles and worlds etc.? With 
this doubt in mind, he says: 


The Path of Mantra Within the Subject 


usd ume ure Aaea R, | 
TRAPATT I owe di 


so ‘yar samasta evadhva bhairavabhedavrttiman | 
tatsvatantryat svatantratvam aśnuvāno ‘vabhasate | 54 Il 


"All this Path (exists and) functions at one with Bhairava, (but) by 
virtue of His freedom, it manifests possessing an independent existence (of 
its own). (54) 


Although all this Path is not separate from the full (and all-embracing) 
Light (of Bhairava's consciousness), even so by separating it (off from Himself) 
by His will alone, it manifests independently, and so manifests in an external 
form (bahirüpatayà). 

Surely (one may ask), as the Path of the Forces is present in the 
objective aspect, it can be freely made manifest externally. However, the Path of 
Mantra is present in the subjective aspect, and so how can that be its state? With 
this doubt in mind, he says: 


!5 MV 2/50cd-57. 

"© MVV 1/1013cd-1061 are the same or very similar to TA 11/54cd-117ab (54-117): 
MVV 1/1013cd-1014 = TA 11/54-55ab; MVV 1/1018-1019 = TA 11/55cd-57ab, MVV 
1/1015cd = TA 11/57cd; MVV 1/1016-1017 = TA 11/60-61 (60cd-62ab); MVV 
1/1015ab = TA 11/62cd (63ab); MVV 1/1016-1017 = TA 11/60-61 (60cd-62ab); MVV 
1/1018-1019 = TA 11/55cd-57ab; MVV 1/1020-1022ab = TA 11/63-65ab (63cd-65); 
MVV 1/1021-1022ab = TA 11/64-65ab (64cd-65); MVV 1/1022cd-1026 = TA 11/65cd- 
69ab (66-69); MVV 1/1027-1028 = TA 11/71cd-73ab (71-72); MVV 1/1029 = TA 
11/73 (73cd-74ab); MVV 1/1030-1031 = TA 11/75-76 (75cd-77ab); MVV 1/103: 
11/78 (78cd-79ab); MVV 1/1033ab = TA 11/80ab (80cd) MVV 1/1033cd = TA 
11/81cd (82ab); TA 11/92cd-117ab (93-117) repeat with some variants MVV 1/1037- 
1061. TA 11/111cd-114ab (112-114) = MVV 1/1057-8ab. If variants are not noted, the 
line or verse are the same in both the MVV and the TA. 

"7 One could also translate: ‘The activity (and modalities, vrtti) of all this Path is one 
with Bhairava, by Whose freedom it acquires an autonomous existence of its own and 
manifests.” 
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Tate mque wemedfr ref: d 


tathahi mátrrüpastho mantradhveti nirüpitah |'* 


When (the Path) is established within the subject in this way, it is 
said to be the Path of Mantra. (55ab) 


Although the Path of Mantra is present in the subjective aspect, it is free 
in the same way. The whole of this Path has been described without exception 
in this way and was taught (in the same way) previously. This is the meaning. 

Surely, (one may object) that if this Path of Mantra etc. is present in the 
subjective aspect and (is also said to) manifest independently, this is a 
contradiction. With this doubt in mind, he establishes this with reasoned 
argument. 


carte ARA WET STENT FT dus di 
RSMAS | 
PMMA COINS 1 E 
TERT Aaa WÍSSTUTENGD WaT | 


tathà hi cidvimarsena grastà vacyadasa yada | 55 II 
Sivajfianakriyayattamananatrànatatparà | 
asesasaktipatalililalampatyapátavat Il 56 II 

cyutà mānamayād riipat samvinmantrüdhvatàm gata |" 


The plane of the object of denotation (vacyadasa) (that is, the 
objective aspect of the Path, namely, the World-orders, Principles and 
Forces denoted by the Mantras,) is assimilated (grasta) in this way by the 
reflective awareness of consciousness (and is experienced as being within 
it). When that happens, consciousness, having quit (its) form consisting of 
the means of knowledge by virtue of its skill (to do so, instigated by) the 
wanton desire to play (the game) of aggregating (patalililà) all the powers 
(of the senses and mind to project them outwards), intent on reflection 
(manana) and liberation (trána),"" which are linked to Siva's (powers of) 
knowledge and action (respectively),'' (consciousness) becomes the Path of 
Mantra. (55cd-57ab) 


"8 MVV so ‘yarn mátrsvarüpastho mantradhveti vibhavyate | 1/1014cd. 

"© MVV 1/1018-1019 = TA 11/55cd-57ab. 57ab reads as MVV 1/1019cd: mantradhva 
rabhasena drakpragudbhiitah sivatmakah \\ 

1 Abhinavagupta is here alluding to a didactic etymology of the word ‘mantra’ 
common to all schools, including Buddhist and Vaisnava. 

"*! Mantra is essentially the reflective awareness of Siva’s pure consciousness. So, the 
shift from the Pada state to that of Mantra corresponds to that from the individual to the 
universal. The former is objective and the latter subjective. 
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When external phenomena have been integrated (sarkrta) into one's 
own (conscious) nature by an act of reflective awareness (vimarsana), in the 
form of the means of knowledge, which is the activity of sentient consciousness 
(cetanavyapara), then the ‘play’, that is, the outer unfolding of the entire 
aggregate of energies, which are the functions of the senses of sight and the rest, 
(takes place,) and the 'skill' which is the propensity (to extroversion arises) 
there, due to the (perceiver's) *wanton desire', that is, intense longing 
(autsukya). (Thus,) because (consciousness) is disturbed in this way, it descends 
from ‘the sphere of the means of knowledge’. Thus, in accord with the 
teaching that ‘(This is so) because God's reflective awareness consists of pure 
knowledge and action’,'” that one supreme reality (paramürtha), which is 
‘thought’, that is, the reflective awareness of objectivity (idam iti paramarsa) is 
‘linked’ to knowledge and action, the nature of which is solely the freedom (of 
consciousness), and so is ‘liberation’, that is, the reflective awareness of 
subjectivity, which is the repose of the reflective awareness of objectivity. 
‘Intent’ there (on that) because (the subject’s) extroversion has ceased, 
consciousness, which is the contracted (individual) subject and rests in that 
alone, becomes the Path of Mantra." The meaning is that it manifests as 
consisting of that. 


The radiant manifestation (parisphurana) of consciousness is of two 
kinds — disturbed and undisturbed. The Path of Mantra (arises) when that 
(consciousness) is in its undisturbed state as the subject. Otherwise, on the 
contrary, (when consciousness is in its disturbed state,) the Path of Pada (arises) 
as the means of knowledge. He says that: 


122 TP 1/8/11cd. The whole verse states: ‘And he (the perceiver) alone is MaheSvara, by 
virtue of the reflective awareness (He must) invariably (niyatena) possess. (This is so) 
because God's reflective awareness consists of pure knowledge and action." 


Utpaladeva explains in his brief commentary (vrtti): ‘Mahesvara is the 

Supreme Self, whose form is consciousness, by virtue of (his) primary nature called 
‘reflective awareness’, which (as such) is invariably (associated with consciousness). 
The (constant) reflection (on itself) as just ‘I’ (am) (aharnvimarsanam eva) of this 
consciousness principle called Siva Who is everything (and who is the nature is all 
things), is pure knowledge and action. Ivara’s (knowledge and action) is associated 
with the object of knowledge and action, which is partially one and partially undivided 
(bhinnübhinna-), and (so too) partially pure and impure (suddhasuddha). (The 
knowledge and action) of the individual soul have as their field (of operation totally) 
differentiated entities and are the modalities (vrrti) of sattva and rajas, called ‘light’ and 
‘activity’ (respectfully), and contracted by ramas, are just impure.” 
13 Mantra represents the supreme sole reality, as thought (manana) associated with its 
absolutely free knowledge, and action engaged in the act of liberation (trana). It is the 
contemplative awareness of pure ‘I-ness’, which is the resting (of consciousness) in the 
reflective awareness (of itself). It is the supreme state insofar as it is one and resting 
within itself, though still prone to externality, of the nature of the contracted individual 
subject, posited on the path/plane of Mantric consciousness. 


TANTRALOKA 55 
The Path of Pada as the Means of Knowledge 


METÀ TAA VTA 11 ye ! 


pramanaripatam etya prayaty adhvà padatmatam'™ || 57 I 


When the Path becomes the means of knowledge, it assumes the 
form of Pada. (57cd) 


He explains (how that is possible). 


wem fe mafiaa Wr | 


tathà hi matur visrántir varnan sanghatya tàn bahün | 


The subject rests (within his own nature) in the same way, (only) 
once (he has) variously conjoined the many phonemes (within his 
consciousness). (58ab) 


Having first aroused (and activated) many letters, such as V, D, K, and 
S, and produced each word (pada), the perceiver can understand the meaning of 
each one, and so, (knowing what it denotes,) the agitation (he feels) within 
himself (that impelled him to do this) may cease. 

Surely, (one may object that) the letters, not the perceiver, are aroused 
(and activated) when (their) conjunction takes place, so what purpose does the 
cessation of that (agitation) serve him? 


Wed uos weeds wq GS od 
faeere: wae wd spe TEST |d 
Sa: FATTY TEREST | 49 gi 


Ssanghattanam ca kramikarn safijalpatmakam eva tat | 58 || 
vikalpasya svakarn rüpam bhogavesamayam sphutam | 
atah pramánatárüpari padam asmadgurur jagau V 59 ll 


The conjunction (of phonemes) in an ordered sequence is the 
(inner) speech (sarijalpa), which is the essential nature of thought (vikalpa). 
(And thought) is clearly evident absorption in worldly experience 
(bhogavesa). Thus, our teacher"? has said that ‘word’ (pada) is the means of 
knowledge."* (58cd-59) 


(The conjunction of phonemes is) *in an ordered sequence' because (a 
unit of) speech (is made of letters, some that) come first (and others that are) 
subsequent. Thus (as is said in the Vakyapadtya), ‘that which denotes meaning 


1% MVV 1/1015d reads prayatyesa padadhvatam. 
'5 Presumably, Abhinava is referring to Bhartrhari here. 
1% See Mrgendragama 1/1 ff. 
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(vacaka) is the last letter (of a word or sentence), associated with the memory 
traces of those that come before it." (The ordered sequence of letters) is thus 
called ‘speech’ (sarnjalpa), because there is speech (jalpana) once (the letters of 
a word) have been conjoined (and perceived) (saridhaya) in this way. Words are 
not produced without the conjunction (and perception of the letters that 
constitute them), and so what meaning could be understood from (just) letters 
(heard) in a sequence?"* This is the point. 

(It is said in the Vakyapddiya) that ‘thought (kalpanā) is the perception 
of the pertinent meaning of a group of (syntactically connected) words’. 
According to this view, this is the true nature of thought (vikalpa). Thus, he says 
that this is ‘the essential nature of thought (vikalpa)’. Surely (one may ask), 
even if this is so, why should the perceiver be disturbed (thereby)? With this 
doubt in mind, he says that ‘(thought) is clearly evident absorption in worldly 
experience'. This means that it is the awareness (vedana) of pleasure and pain 
etc. that arises from the experience of a particular object. "Thus', because it 
consists of absorption in worldly experience, the perceiver is in a disturbed 
state. 


As the Path of the Phonemes is, here (according to our view), that of the 
denotator of meaning (vàcaka), and so is of the same type (as is cognition), (it 
is) also (said) in relation (to this) that, in accord with the view that 'no 
knowledge of any kind arises without a support," there is no means of 
knowledge without an object of knowledge. Thus, as it is not other than that 
(objectivity), the triple Path of the Forces (Principles and Worlds) is defined as 
being located in the objective aspect. There (in that case) also, because the 
object penetrates into the condition of the means of knowledge, (in its supreme 
form) it is the Path of the Forces. Otherwise, as subtle and gross, it is the Path of 
the Principles and the Path of the Worlds (respectively). Accordingly, he says: 


The Paths of the Forces, Principles and Worlds in the Domain of 
Objectivity 


HIURSSIESTHSRGNSS ATA gd 
THOT ATCA HR: HOH: | ko |i 


Ys Wart gare | 


TARAS PAR Te: 1 82 |i 


pramdnariipatavesam aparityajya meyatàm | 
gacchan kalanayà yogàd adhvà proktah kalatmakah \\ 60 Il 
Suddhe prameyatàyoge sitksmasthilatvabhagini | 


"7 This view seems to be that of the Naiyayikas rather than Bhartrhari, who sustains 
sphotavada, which maintains there is a single non-temporal apperception of the entire 
meaning of a sentence as a single unit. 

"5 This is a criticism of the Mimàrnsa's view that the letters which compose the words 
of a sentence are the most basic units of meaning. 

'? Read upastambhanavarjitam for upastambhanavarjitam. 
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tattvadhvabhuvanadhvatve kramenanusared guruh | 61 I 


When the Path is associated with the differentiating activity 
(kalana) (of discursive ideation) and so assumes an objective state without 
thereby abandoning its absorption in that of the means of knowledge, it is 
said to be (the Path of) the Forces (Kala). Again, when (the Path) is 
associated with pure objectivity in gross and subtle form, (it manifests) as 
the Paths of the Worlds and Principles (respectively), which the teacher 
should follow in serial order (in the course of imparting initiation). (60-61) 
(60cd-62ab) 


It has been stated many times before that (this) ‘differentiating activity 
(kalana)’ is discursive thought (vikalpa), which is the means of knowledge and 
its associated categories. (Objectivity is in this case) ‘pure’, because there is no 
absorption in the state of the means of knowledge. This is the meaning. 

In order to declare in this way that the Path of the Phonemes is the result 
of the (operation of the) means of knowledge, which differs from the constraint 
(nibandhana) due to the relationship (between) the subject, means and object of 
knowledge, he begins (to introduce the next point). 


The Path of the Phonemes in Pure Cognitive Consciousness 


rag mmus Ty | 
waren esaa avira aaa RES 1&2 I 


prameyamanamatRnam yad rüpam upari sthitam | 
pramatmatra sthito ‘dhvayam varndtma drsyatàrh kila | 62 ||?! 


(Finally,) when this Path abides here as pure cognitive 
consciousness (prama), which transcends subject, object and means of 
knowledge, it manifests as the (Path of the) Phonemes (varna). (62) (62cd- 
63ab) 


"Transcends' means that it is the (final) abode of rest of the three, 
subject (object and means of knowledge) also. He says just that: 


SDS: 1 
aAa ae AAAA: | &3 0 
qr: carats supper a 


'"? MVV 1/1016-1017 = TA 11/60-61 (60cd-62ab). For 60cd-61 (61-62ab) MVV 
1/1016cd-1017 reads gacchan samnkalpandyogat kaladhva matrsamgatah | 

Suddhe prameyatàyoge sa tattvadhveti grhyatam | 

tat sthaulyadharatayogad bhuvanádhveti varnitah |l 

9 MVV 1/1015ab reads this line as: pramaripataya so ‘yarn varnadhveti nirucyate | 


58 CHAPTER ELEVEN 
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ucchalatsanwida mátravisrántyasvádayoginah | 
sarvübhidhanasamarthyàd aniyantritasaktayah M 63 Il 
srstah svatmasahotthe ‘rthe dharaparyantabhagini'™ | 
Gmrsantah svacidbhümau tavato ‘rthan abhedatah | 64 || 
varnaughàs te pramariipam satyam bibhrati samvidam | 


The streams (augha) of phonemes sustain (and nourish) 
consciousness in its state of (pure) cognitive consciousness (prama). (The 
phonemes are) emitted (by the Lord and applied) to the entities (artha) 
which (progressively) emerge (out of indeterminate consciousness), along 
with their own nature, up to the Earth (Principle), as they reflect thus on 
(all) things as one on the plane of consciousness proper to them. (Thus,) 
they savour the repose of pure consciousness as it pours out of itself, and 
because they can express everything, their powers are unlimited 
(aniyantrita). (63-65ab) (63cd-65) 


(The plane of consciousness to which Abhinava is referring) here (is 
that of the Pasyantz, the Speech of Vision, which is defined in the following 
verse). 


*Pasyantt (the Speech of Vision) is the inner light of the innate nature 
(of things). Undivided, subtle and imperishable, it is (level) of Speech from 
which succession has been removed in every way." ^ 


In accord with this teaching, (it is said that in this state) succession has 
not (yet) manifested, and so the streams of phonemes have not been divided off 
from one another, and are, along with the Lord (bhagavat), ‘on the plane of 
consciousness proper to them'. (This is) the Speech of Vision, that is on the 
plane of Pure Knowledge, undivided from (the principles that range) from Maya 
down to Earth, which is the reality (artha) consisting of each one of (those) 
principles that (constitute the sphere of) the object of denotation. This being so, 
'reflecting on' the realities (artha) up to the Earth principle as one with 
themselves, (the phonemes are) ‘emitted’, that is, poured forth (by the Lord), as 
essentially the reflective awareness of objectivity (idantd) covered over 
(acchadita) by subjectivity (ahanta). This is the meaning. 

Surely (one may object that), one can see that (their condition as) 
denotators has as its object (visaya) a fixed (delimited) meaning, not all things. 


12 MVV 1/1020-1022ab = TA 11/63-65ab (63cd-65); 64-65ab (64cd-65) reads as MVV 
1/1021-1022ab: 

srstàh svatmasahottharthadharaparyantavrttayah | 

svatmiye cidvilasite tàvato ‘rthannijatmani || 1021 II 

amrsantah pramariipam satyam bibhrati sarnvidam | 

133 yyfr on VaP 1/134. Concerning the levels of Speech, see Padoux 1990: 166-222. 
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So how is it that he says this? With this doubt in mind, he says that ‘they can 
express everything’. The grammarians have also said, with the same intended 
sense, that ‘all words have the power to convey all meanings’. How is it that 
they can express everything? (In response to this question,) he says that ‘they 
savour the repose of pure consciousness as it pours out of itself’. The 
intended sense is that everything is present within supreme consciousness 
because is full (to overflowing) with all existing things. Moreover, these same 
phonemes ‘sustain’, that is, nourish and shine radiantly, as supremely real 
‘consciousness’, which is the (final) repose of the three (polarities) of subject 
(object and means of knowledge), ‘in its state of (pure) cognitive 
consciousness (prama)’. This is the meaning. 

It is possible even for babies, who do not possess the intelligence to 
grasp the etymology of the meanings of words, to have (this) cognitive 
consciousness (pramd). So how is that he says that the phonemes sustain 
consciousness? With this doubt in mind, he says: 


Phonemic Consciousness 


Phonemic Consciousness as the Ground of Linguistic Conventions 


fanaa anf frat vag 1 ss od 


"balas tiryakpramataro ye ‘py asanketabhàginah W 65 ll 
te ‘py akrtrimasamskarasaram enam svasamvidam | 
bhinnabhinnam upāśritya yanti citram pramatrtam || 66 Il 


Babies, as well as animals, who do not possess (any) linguistic 
conventions of their own, assume various separate forms of subjectivity by 
resting in this, their own consciousness, which is essentially an uncreated 
trace (of its presence within them)."5 (65cd-66) (66-67ab) 


5! MVV 1/1022cd-1026 = TA 11/65cd-69ab (66-69). 

75 Thus, though babies or animals have no language of their own and thus cannot 
formulate thoughts, nonetheless they are distinguished from one another on the basis of 
their innate reflective awareness of themselves. Language is here understood to mean 
more than just words and their meaning, for it extends beyond the realm of mere 
discourse, whether thought or vocalized. It is the capacity to understand and apprehend 
the things around us and within us. It is not possible to apprehend an external object 
without some internal subjective referent. ‘I’ have to see the object for it to be 
perceived, yet the whole complex and variously interconnected process of cognition 
running through the three phases of object, means and subject is in itself just the outer 
form that the innate reflective awareness of consciousness assumes. It is in this sense 
that cognition as such transcends the subject-object relationship, which is the formal 
structure it assumes in empirical knowledge. Abhinavagupta refers to this pure cognitive 
awareness as Varna — ‘Letter’. Just as words consist of a series of sounds following one 
another in quick succession, yet appearing as a single word, so the whole of the 
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(The consciousness of babies and animals) ‘is essentially an uncreated 
trace (of its presence within them)'. The meaning is that its true nature is the 
spontaneous (svarasika) reflective awareness (of consciousness). Surely (one 
may ask), how can babies and animals differ variously from one another by 
resting within cognitive consciousness (alone) (pramá), which is essentially 
innate, undivided, reflective awareness at one with consciousness, when they do 
not also possess a specific verbal proficiency (vyutpatti) (of their own that 
would distinguish them from one another)? With this doubt in mind, he says that 
they ‘assume separate forms’ (of subjectivity). The meaning is that the 
contraction (of their consciousness), which is due to the penetration of Maya, 
which is (essentially) their own freedom, ceases (within their fundamental 
subjectivity). As is said: ‘it is that due to which (the various ways they) behave 
are made known even to animals.”'*° 

Knowledgeable (adults) who (know) a linguistic convention, are also 
grounded in (this) wonderfully varied subjectivity, not just babies and the like, 
who do not. Accordingly, he says: 


‘Tasyam cakrtrimanantavarnasamvidi riidhatam | 
sanketà yanti cet te ‘pi yanty asanketavrttitam | 67 ll 


If these linguistic conventions come to be well-established within 
this"* uncreated and infinite phonemic consciousness, they too assume a 
modality which is free of convention (and so transcends language).'” (67) 
(67cd-68ab) 


variously changing phases of our experience is made up of discrete moments of 
perception set in the cycle of subject, means and object which, coming to completion, 
again moves through another new cycle. 

Letters by themselves convey no meaning. It is only when they are associated 
together in regular patterns as pre-established by a universally held convention that they 
have one. Thus, letters are neither words (i.e. a meaningful succession of sounds) nor 
meaning, yet are the basis of both. Similarly cognitive consciousness as such is not 
awareness of a particular ‘thing’, for that would be better analysed as “I know this", 
which is a structured representation of what is essentially universal noetic awareness. 
However, without it, though an object may appear before us, we could never know this 
is a jar or anything else. 

1% Also quoted below in TÀv ad 13/135cd. Read with Th (the second time this line is 
quoted), tiryaricam for tiracam; may be commentary on VP. 

137 MVV 1/1024a reads asyam akrtrimananta-. 

18 Read asyàr for asya. 

1 Language is based on a capacity to apprehend and understand meaning. This capacity 
precedes language and yet is its very essence. It is what makes all our daily dealings 
possible. The power to convey meaning in words (is eternally associated with them) as 
is heat with fire. Facts (‘meanings’) are grasped by virtue of their association with the 
power of reflective awareness, which is something quite different from a universally 
accepted convention. In the following passage, Abhinava admonishes that the 
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conventions of the scriptures can only be fathomed by exerting a reflective awareness 
which progressively refines thought, which, as he teaches in the Tantraloka, is the 
essence of practice of the Empowered Means (see above 4/103, see 5/135cd-137ab, 
5/141-142 and below, 26/22). 


‘(The truth is that) a convention also possesses an ultimately real existence 
(paramarthikasatta). A convention (whether a language or a religion) is nothing else but 
(an expression of) the will of the Supreme Lord. If (someone objects) that (only) our 
convention (and not that of others) is created by the will of the Lord, (which is proved 
by the fact that) it bestows (various) fruits such as ‘pacification’ (Santika), brought about 
by (the exercise of the corresponding ritual) actions, such as those of ‘fulfilment’ 
(apyayana), with respect to the names and their (written) form (of those for whom the 
rites are performed). Then (in response to this objection, my reply would be that,) if just 
one convention is sufficient to bring about every result, why then does (the divine will) 
assume others? Or else, if it does assume them (tadásrayane), they do deserve to be 
described etc., and with them all the other innumerable conventions peculiar to one’s 
own school and that of others, whether worldly (Jaukika) or of some (particular) social 
group (parsada), or peculiar (just to) certain places, created by many people or just 
single individuals etc. If someone were to say that there is no use (upayoga) of (all) 
these conventions, just one is sufficient to accomplish (our) tasks (karyasiddhi), (my 
response is that such a view) is alright to say and hear by those whose bellies are empty 
and cannot speak (niraksarakuksikuharaih). 

If (someone objects that) the will of the Lord cannot without distortion 
(avikalà) rest on the path of conceptual analysis (vicára), (I would reply that, if that is 
80, then) enough of the useless effort (mithyayasa) of meditating on books, explaining 
what they say, and reflecting (on their meaning)! One should just abandon this heavy 
burden and abide with those whose refuge is silence; the Lord’s will alone will save the 
one who is to be saved. (However, the fact is, that) that will itself, which is grace 
(anugraha), makes it so that we finally dedicate ourselves to reflection (vicarana). 
Happiness is not, indeed, just a matter of relaxing and stretching (our) legs, keeping the 
company of those who (just) lie around (comfortably) eating and drinking, without 
reflecting on themselves. Nor should one be with those who are averse to exercising 
(their) intellect (dhisandparisilana), as are those who are skilled in the (exercise of) 
reflective awareness which becomes progressively more subtle, born from the grace of. 
the Supreme Lord, which, (just) dependent (on its own will, descends) progressively 
more intensely. And so (all) that (we are discussing) deserves to be a constant object of 
(our) reflection. We make no compromises on this point.’ PTv p. 125- 128. Cf. below, 
TÀv ad 16/276-277. Abhinava takes up this subject again in PTv p. 193-196. There he 
writes: 

"The conventions subject to Maya (mayiyah samketah) fall there itself into the 
effulgent power of (supreme) Speech, which is not conventional, in such a way that they 
become one with (this) Mantra, which is not subject to Maya and not conventional. The 
capacity they possess to express meaning (vacakatabhava) is just the attainment of that 
same nature (tathasvariipapratipatti), nothing else. A clear (and direct) knowledge here 
(of these words) depends on repeated practice. The reflective awareness of (for 
example) the word ‘cow’, which one has known for a long time and has become a (well 
established part of the) convention, or even when (the word which is) the convention 
(corresponding to the) reflective awareness of the cow (is known for the first time,) falls 
(in either case) into the abode (dhaman) of this other reflective awareness, which is not 
subject to Maya and is not conventional. A baby (must) also possess this (state of 
consciousness) free of convention at the very origin (and foundation) of his conscious 
nature (citsvabhavadau), even if one takes recourse (to the view that the baby has the 
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This uncreated phonemic consciousness, which has not itself assumed 
(a limited) contracted (state) and so is infinite, (is present) ‘within this’ 
aforementioned nature (of consciousness) These conventions are the 
conjunction of words with (their) meanings that takes place within that 
(phonemic consciousness), which is essentially the power of reflective 
awareness. They are the causes of the association and differentiation 
(anvayavyatireka) of (the words,) that have been grasped by (a process of) 
assumption (of the required phonemes from their pleroma within the Speech of 
Vision), and rejection (of those that are not). If they ‘are well established’ 
within (this power of reflective awareness), that is, (finally) come to rest (there), 
then these conventions ‘assume a modality which is free of convention (and 
so transcend language)’. (The Vakyapadiya declares that): ‘the power to 
denote meaning (vácakasakti) is always (invariably) present in (every) word as 
is heat within fire.' In accord with this teaching, (linguistic conventions) make 
contact with the entities (vastusprk) (words denote), as they are the relationship 
(between letters that form meaningful words and sentences), the nature of which 
is the power that is essentially reflective awareness, (and so) differs from the 
stipulations (dictated) by convention (sarketasamaya). This is the meaning. 

He now justifies this (view) by means of a counter argument. 


ITT qp frat ad ED FEM: FT: | 
aAa gA FATT d! aS d 
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anayà tu vind sarve sanketà bahusah krtah | 
aviśrāntatayā kuryur anavastham duruttaram | 68 || 
bàlo vyutpadyate yena tatra sanketamarganát | 


If it were not for this (grounding in an uncreated and infinite 
reflective awareness that grasps meaning directly), none of the many 
(words) with conventionally (agreed meanings), formed many times (even if 
variously substituted by synonyms), could come to rest (by conveying a 
clear meaning). The result would be an infinite regress, which is hard to 
avoid, because one would have to (continuously) make use of (various 
words belonging to an agreed) convention in order to explain (even) those 
by which a child is instructed. (68-69ab) (68cd-69) 


"If it were not for this, the aforementioned grounding in 
consciousness, ‘none of the many (words) with conventionally (agreed 
meanings)’ (would) come to rest (by conveying a clear meaning), although 
‘formed many times’, as for example, (by saying) *vrksa, taru, Sakhin' and the 
like (all of which mean ‘tree’). (Thus,) by (adopting) the method that words are 


ability to learn language) because (he had knowledge of it in) past lives, as that 
(explanation alone) would (by itself) entail an infinite regress. The (capacity) to grasp a 
(linguistic) convention can only be reasonably explained in this way, not otherwise." 
PTv 194-5 
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explained by (other) words, ‘the result would be an infinite regress which is 
hard to avoid’. The meaning is that the use of (various) other (words belonging 
to an agreed) convention (to ascertain the meaning of any of them) would not 
come to an end. The reason for this is that by whatever (word) with a 
conventionally agreed meaning (sarnketa) one instructs a child, such as (when, 
in order to answer the question) “what is a vrksa (tree)?” (one replies that,) “(It 
is a) taru (tree), a Sakhin (tree)", one would have to (continuously) seek other 
(words with the same) conventionally agreed (meaning, but with no possibility 
of the child understanding). 

Surely (one may ask), what (need is there) to make us of various (words 
belonging to an agreed) convention? The (child) will understand by. for 
example, indicating (the intended object) by pointing to it. With this doubt in 
mind, he says: 


Ayres qae Wem Wf d ke i 
famed: wee we: agai: | 


angulyddesane ‘py asya nàvikalpà tathà matih \| 69 II 
vikalpah Sabdamiilas ca sabdah sanketajivitah | 


Even if we point (at something we wish the child to know, this is not 
enough to evoke in him) a correct understanding (tatha mati), free of 
thought constructs, (of what it is). Thought (vikalpa) is rooted in speech 
(Sabda), the life of which is convention. (69cd-70ab) (70) 


By pointing to an object in front of a child who is being instructed, to 
indicate that ‘this is a jar’, the ‘understanding’ (that arises within his mind) is 
characterized by the relationship between the denoted object and (the word 
which is) its denotator. (The form it assumes is) “this (object) is denoted by the 
word jar”, and so, because it is shot through with verbal denotation (sabda), it is 
not devoid of conceptual representation (vikalpa). (It is said that) ‘if 
(perceptions) have conceptual representations (savikalpa), the sources of those 
notions (vikalpa) are words (Sabda).’ In accord with this principle, a thought 
construct (vikalpa) is rooted in speech (Sabda), the ultimate nature of which is 
solely a linguistic convention. Thus, as (even the nonverbal indication of objects 
entails thought and thus language), it depends on other (words with a) 


Note that Abhinava does not understand ‘convention’ (sarnketa) to be just the 
common linguistic one of day-to-day speech, The same term may be used to denote a 
system of Mantras, and with them the teaching which supports their application and 
explains their nature and function. By extension, it denotes the whole corpus of 
instruction of a scripture which is written, making use of its own technical terms, and 
meant to convey its own meaning through its own conventional use of language. 

' Instead of saying “this is a jar", one may point to it to indicate what one wishes to 
say. Nonetheless, in order to identify the perceived object, a notion must arise that “this 
object is one which is denoted by the word jar”, and so has a verbal basis. 
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conventionally agreed (meaning to be understood, and these too others, and so 
on, thus) necessarily entailing an infinite regress.""' 


141 Here, in the context of his exposition of the Path of Letters, Abhinava refers to this 
fundamental consciousness, which is the ground of all linguistic conventions (i.e. 
languages), as varnasamvid, ‘phonemic consciousness’, which is pure noetic 
consciousness (prama). In the following passage in PTv (p. 193-5), he identifies it with 
Supreme Speech, which is the supreme Mantra (i.e. the reflective awareness of ‘I’ of 
unconditioned consciousness). 


“Such, in this way, is the process by which everywhere (in all cases, a word or 
sound) enters consciousness. An entity (padartha) that is being imagined or directly 
perceived is initially established in the great effulgence (mahas) of the Mantra of 
Supreme Speech, that is, in the pure reflective awareness which, by its very nature, is 
not subject to Maya (amayrya), and is not a (linguistic) convention (asariketika). (This 
is) where everybody, whatever be their view, extols the existence of the nonconceptual 
level of consciousness (avikalpà dasa). The effulgence of the Supreme Mantra thus 
consists of (all multiplicity, that is, all) the letters K, etc. that, (individually or combined, 
as) seed syllables or syllabic aggregates etc., (are equally) real (and we perceive here to 
be present) within the Earth and other (principles, of which they are the Mantras). 
Otherwise, if it were not so, all the forms of preconceptual consciousness 
(nirvikalpajRününi), be they of a (common) tree or mount Meru, water or fire, existence 
or nonexistence, a jar or pleasure, would all be one and the same. Thus, the conceptual 
consciousness (vikalpa) that arises by neglecting that (nonconceptual consciousness) 
follows that same path, (born as it is from nonconceptual consciousness). Thus, those 
who know everything (sarvajfia) clearly see that the non-conventional body of this 
Mantra (asarnketikarn mantravapuh) — which, as they teach, is worthy of veneration — is 
differentiated in many different ways (anyonyavicitrarüpam), and it is this which makes 
conventional language (sariketopáyam) (possible). In the effulgence of this Speech 
devoid of (common linguistic) convention, the conventions subject to Maya (mdyiyah 
samketah) fall away, so as to become one with this Mantra that is not subject to Maya 
and is not conventional. (Their) attainment of that same nature (tathasvarüpapratipattil) 
is nothing else but the power they have of expression (vacakatabhava). The direct and 
evident consciousness of this fact (atra sphutam abhijfianam) depends on (repeated) 
practice, by virtue of which, once the consciousness free of convention has been 
attained, the reflective awareness of (for example) the word *cow', that has been formed 
a long time before (arises). In the same way, the idea and (the word) cow, when the 
convention (is learnt for the first time,) falls into the (powerful) abode (dhdman) of the 
reflective awareness that is not subject to Maya and is not conventional. This non- 
conventional reality (asarketaki sattā) is found even in a baby, at the very foundation of 
its consciousness (citsvabhavasyadau). (This is necessarily so.) even though it does 
follow the course of previous lives, because if it were to be otherwise, the result would 
be an infinite regress. The perception of (linguistic) conventions (sariketagrahana) can 
only be explained in this way and not otherwise,” 


Concerning how all sounds are ultimately reducible to phonemic sounds, and 
that these are the fundamental units of words, making them denotators of meaning, see 
Gnoli's introduction to his edition and Italian translation of the PTv p. xxv -xxvi, with 
reference to PTv pp. 10-12, 174 189-191, 239, 240, 198-199, 190, 191, 240. There, 
Gnoli (on p. XXVI n. 44) quotes Ganganatha Jha (1942: 128) as saying: 


‘Verbal cognition therefore is that cognition of things imperceptible — i.e. not 
cognized by other means of cognition — which proceeds from Mind-Soul contact, aided 
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Thus, in order to avoid (the possibility of an) infinite regress, one must 
accept the existence of (a numinous) aggregate of letters, the nature of which is 
Pure Knowledge, which is essentially the reflective awareness of consciousness 
that does not depend on convention. Accordingly, he says: 


The Numinous Aggregate of Letters as the 
Source of the Phenomenal Ones 


wT waar at aches few. woo? od 
afafenstafaa: wes w fe nu | 


'Stenananto hy amayiyo yo varnagrama īdrśah \\ 71 Il 
samvidvimarsasacivah sadaiva sa hi jrmbhate | 


Therefore, (one must admit that this) endless, numinous (amayiya) 
aggregate of letters, the companion of the reflective awareness of 
consciousness, which is such (as we have declared it to be), unfolds 
constantly." (71cd-72ab) (71) 


It is ‘such’, that is, independent of (linguistic) convention. (It unfolds) 
‘constantly’ when making use of created, phenomenal (mayiya) phonemes.“ 


by the knowledge of ‘Sounds’; the ‘Sounds’ meant here being those in the form of 
letters; as these alone are audible by the ear; all sounds are heard in the shape of letters, 
there being no such thing as mere Dhvani, Indistinct Sound. The ‘Sound’ therefore that 
is spoken of in this connection is only a composite of Letter-Sounds related to 
something (which form its Denotation); such indistinct sounds as those of the crowing 
of birds is not really what is heard.” 

'® MVV 1/1027-1028 = TA 11/71cd-72ab (71-72). MVV: tenānantastvamāyīyo; MVV 
reads pravi-jrmbhate for sa hi jrmbhate. 

' A linguistic convention cannot require another to explain it; otherwise this would 
lead to an infinite regress. The understanding of a sentence is ultimately based on 
consciousness, which is not just passive awareness but an active understanding of 
words, or what amounts to the same thing, thought. It is necessary to posit such a direct 
understanding of what a word means; otherwise, the phenomena of understanding 
language could never be explained. It is not enough to say that we came to understand 
the meaning of a word by explaining it in terms of others, for they themselves must be 
understood. 

Therefore, one must accept the existence of an aggregate (of undifferentiated 
letters), which independent of conventional meaning are of the nature of Suddha Vidya, 
consisting of the very essence of the self-reflective awareness of pure consciousness, 
that function as a locus of rest, such that the possibility of an infinite regress may be 
circumvented. 

1# CF MVV 1/410cd-413: 

varnavakyapadatmanah śāstrārthālokagocarāh || 410 I 
samāśritya pravartante tars tris tantrāvatārakān | 

tena prathamato yavan mayiyarh vaikharim darim M 411 Il 
mdyiyavarnasamdrbdhah 


strartho nàyam agatah | 
antah sdravidhodhaikaparavanmayavarnakah W 412 || 


akrtrimaparavesamiilasamskarasamskrtah | 
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This is the meaning. The sense is that whatever (state of) noetic consciousness 
(pramá) arises here (in daily life), it must be experienced (bhāvya) in 
association with the phonemic (consciousness) (varna) of the sort ‘this is such’ 
(idam ittham). 

Surely, (one may object that) the phenomenal (máyrya) phonemes that 
are prohibited in the (corresponding forms of) noetic consciousness manifest in 
association with them, so what is the purpose of the phenomenal and non- 
phenomenal phonemes (in relation to one another)? With this doubt in mind, he 
says: 


qa wa a meia aot: als fara ues di 
à q miaii Rien ae: | 
wEsfRRemer fr RETTA 11 2 d 
"Svata eva ca ma varnah siitim vitenire | 72 ll 


ye ca mayiyavarnesu viryatvena nirüpitüh | 
sanketanirapeksas te prameti parigrhyatàm | 73 ll 


It is from this itself that the phenomenal (mdyiya) phonemes are 
generated. Those phonemes that, independent of convention, are described 
(n the spcriptures) as being the vitality of the phenomenal (mayiya) 
phonemes should be considered to be this pure noetic consciousness 
(prama). (72cd-73) (72-73ab) 


The phonemes ‘are described’ (in way) in the Mdlinivijayottara and 
other (scripture). As is said there beginning with: 


‘The power of the Sustainer of the Universe, said to be inherent within 
Him (samvayini), (is the Goddess) She has arisen there such that She is 
differentiated into the state of the energies of the phonemes (mátrbhàva)." ^ . . . 


Sastrartho 'laukikanto ‘sti saptatrimse pare [trimsapare iti pathah] vibhau | 413 || 


‘The spheres of the exegesis of the meaning of the scriptures are phonemes, 
sentences and syllables. On the basis of that, they impel each of those who bring Tantras 
down to earth. Thus, initially (they impel) the flow of Corporeal Speech (that belongs to 
the realm of) Maya; to that extent (yávat), the purport of the scripture fashioned from 
Mayiya phonemes has come to be a guide. Inwardly, it is the one letter, which is 
Supreme Speech and the udder (of all Speech) pierced (vidha) (and pervaded) by the 
essence (of the scriptures). It has been purified by the root purification (sarisküra), 
which is uncreated and supreme absorption (into consciousness) (parávesa). The purport 
of the scriptures (and the reality — artha — they teach) is the culmination of the 
transcendent (alaukika) within the supreme, pervasive (vibhu) thirty-seventh principle 
(of universal, immanent consciousness)." 

145 MVV 1/1028 reads tata for yata and tesa te khalv amaytya viryam ity avadharyate 
for ye ca máytyavarnesu viryatvena niriipitah. 

14 MV 3/5ab, 9a. The whole passage (5-9) is quoted above in TÀv ad 1/67cd (68cd). It 
is also quoted in SpPra p. 11 and SpKàvi p. 148. 
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‘Awakened by that (will), and having aroused the matrix (yoni) with 
(His) powers, the Lord emitted an equal number of phonemes, with the same 
sound (as those). O (Goddess) praised by (all) the heroes, embraced by them, 
they bestow as (their) fruits (the fulfilment of every) desire of the very best 
adepts, not otherwise." '^* 


‘These’ ‘should be considered to be’ non-phenomenal phonemes; 
otherwise, as was explained before, the consequence would be an infinite 
regress, due to which there would be no noetic consciousness, and so the 
universe would be as if dumb. This is the overall sense. 

He illustrates this (view). 


Varna as Noetic Consciousness (prama), 
the Ground of Language 


wem fe wary sprenfan fpem d 
TT Tes Tee p sA aa] I ox di 


tathà hi paravakyesu Srutesv ávriyate'? nijà | 
prama yasya jado ‘sau no tatrarthe ‘bhyeti matrtàm'"? || 74 V 


Thus, though someone may hear others speaking, if (his) own noetic 
consciousness (pramā) is obscured, he cannot, dull (jada) as he is, relate as a 
cognizing subject to the meaning there (of what was said and hence 
understand it). (74) (73cd-74ab) 


‘Though someone may hear others speaking, if (his) own noetic 
consciousness (prama)’ which has that as its object ‘is obscured’ and covered 
over by inattention and the like, he is incapable of understanding what the other 
(person) is saying. Thus, ‘he cannot, dull (jada) as he is, relate as a cognizing 
subject to the meaning there’. The meaning is that he is not one who 
understands its meaning. 

Surely (one may ask), there (must be some) understanding of other 
peoples’ words (even in this case), otherwise the recitation (of scripture) would 
not be possible. So what is a good authority (for your view)? With this doubt in 
mind, he says: 


peser vada Wi Werde 
SAO: SITET J AEA Heu di 


Sukavat sa pathaty eva param tatkramitaikabhak | 


7 Quoted in 16/21 1b. 

“8 MV 3/27-28. 

1# MVV 1/1029 = TA 11/73 (73cd-74ab). MVV reads àvrnute for avriyate. 
1 MVV reads: pramd yasya jado nàsau tatrarthe yati matrtam | 
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svatantryalabhatah svakyapramalabhe tu boddhrtà | 75 ll 


When someone else (recites scripture, dull as he is, he) solely 
(perceives) a succession (of sounds, and so can only) repeat (what) he 
(hears,) like a parrot. A capacity to understand (boddhrta) (arises in him 
only) when (he has) acquired his own noetic consciousness (pramá), by 
attaining the (innate) freedom (of his subjective consciousness to reflect and 
understand). (75) (74cd-75ab) 


*He' is one who is dull (jada), that is, one whose noetic consciousness 
(pramá) is obscured. (Perceiving) ‘only the succession’ of the words of 
others,^' he ‘repeats’ them ‘like a parrot’. (He acquires) ‘the capacity to 
understand (boddhrta)’ them only ‘by attaining the (innate) freedom’ which 
is the agency (of his consciousness), once he has laid hold of ‘his own noetic 
consciousness (pramà) . 

When he attains (his own innate) noetic consciousness, he not only 
understands (the words of) others, he can also make (sentences) of his own. 
Accordingly, he says: 


"erp fe warrant fenfu | 
aaki A cw sare fue 1 we gi 


'2yasya hi svapramabodho vipaksodbhedanigrahat |? 
vakyadivarnapufije sve sa pramata vasibhavet M 76 || 


The perceiver whose noetic consciousness (prama) has been 
awakened by restraining the obstacles (that block it) as they arise is the 
master of his own repertoire of phonemes (that constitute meaningful) 
sentences and so forth. (76) (75cd-76ab) 


‘By restraining’, that is, uprooting ‘the obstacles’, such as distraction, 
to which the perceiver is subject ‘as they arise’, in their initial outpouring 
(prathamollasa), his own noetic consciousness is awakened. ‘He is the master 
of his own repertoire of phonemes’, which are, for example, the great 
declarations (of nonduality of the Upanisads) (mahdvakya). The meaning is that 
he is free to fashion sentences etc. made up of specific phonemes. 


5! Read paravakyanam for paravakyand. 

5? MVV 1/1030: 

yasya tu svapramd bodhe pravised bhedagarbhagà | 
máylyavarnapuhje sve sa pramátrtvamrcchati I 


‘He whose noetic consciousness (pramd), present in the womb of diversity 
(bheda), enters into consciousness, it bestows (upon him) the subjectivity of his own 
repertoire of phonemes (that constitute meaningful) sentences and so forth." 

153 Instead of vipaksodbhedanigrahat, MSs K and Kh read: nimajjed bhedavigraha and 
Ch: nimajjadbodhavigrahah ‘submerging the isolation of consciousness’. 
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Surely (one may ask), if this is so, and moreover, that awakened noetic 
consciousness (pramá) is the same (for all perceivers), how is it that some 
perceivers fashion (just simple) sentences, and others (can manage to write) 
learned treatises also? With this doubt in mind, he says: 


Aesthetic Delight Heightened by the Development of 
Phonemic Consciousness 


aM a ape aga ad od 
WT TM TARAS fare | wo di 


yathà yathà cakrtakam tadrüpam atiricyate | 
tathà tatha camatkarataratamyam vibhavyate | 77 |\'** 


One experiences progressively higher degrees of the aesthetic 
delight (camatkara)'* (words can evoke) to the degree in which that 
uncreated form (of consciousness) becomes prominent (atiricyate). (77) 
(76cd-77ab) 


The word ‘that’ of ‘that uncreated form’ is the reflective awareness 
which is awakened noetic consciousness. ‘Aesthetic delight’ means 
progressively greater excellence of the (perceiver's) capacity to fashion 
(beautiful and meaningful) sentences etc. 

Surely (one may ask), this noetic consciousness is unconditioned and 
innate reflective awareness, and so its awakening would take place in all 
respects (totally at once), not part by part. So how is it that he says that (one 
experiences progressively higher degrees of the aesthetic delight (camatkara)) 
to the degree in which that form (of consciousness) becomes prominent 
(atiricyate)? With this doubt in mind, he says: 


Merger of Linguistic Convention into 
Creative Intuition — Pratibha 


SEM Hm Od 
wha Tapas wf. uec d 


adyamayiyavarnantarnimagne cottarottare | 
sarikete pürvapürvarnsamajjane pratibhabhidah | 78 Wl 


1 MVV 1/1031d: prakalpyate. 

SS Concerning the concepts camatkara (‘aesthetic delight’ or ‘wonder’) and pratibha 
intelligence’ or ‘creative intuition’), see J. Gonda 1963b p. 318-348 and Gnoli 1968, 
pp. XLVII-LI. The concept of camatkara is absent in the nondualist Saiva philosophy of 
Somananda. Accordingly, Gnoli surmises that it was probably introduced into the 
context of philosophical discourse by his disciple, Utpaladeva (PTv p. 3-4 n 3). 

1% Read camatkara iti for camatkareti. 
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Degrees of creative intuition (pratibha) (develop) as each (lower) 
prior aspect of (a linguistic) convention (sariketa) (operating in relation to 
objectivity) merges into the one that follows after (at a higher level of 
subjectivity). (This process continues up to) the primal (adya) phonemes 
which, inwardly merged (within consciousness), are (the energies of its pure 
reflective awareness), free of Maya. (78) (77cd-78ab) 


Commencing from the (linguistic) convention of babies and the like, the 
prior (convention), in terms of the external unfolding of (the objectively 
centred) reflective awareness of consciousness, (merges) into the corresponding 
subsequently higher convention, in terms of (its progressive) repose within its 
(corresponding) inner (subjective awareness). In other words, each prior aspect 
of (linguistic) convention *merges' into the corresponding subsequent one, that 
is, becomes one with it. "The primal phonemes' are the state of rest (within 
unconditioned consciousness) of the contraction of all of them, and (their) 
nature is Pure Knowledge. When this has taken place, they are completely 
‘inwardly merged’ within their own (true) nature, that is, have become one. 
Such are ‘the degrees’, that is, particular (forms) of ‘creative intuition 
(pratibha)’, that is, awakened noetic consciousness, (which together constitute) 
the wonderful variety in the form of (its) hierarchy (of levels). This is the 
meaning. 

Thus, poetic genius (kavitva) (which is perfect) in all respects 
(sarvatomukha), and an unobstructed flow of eloquence etc., is also possible (in 
this way) at any time. Thus, he says: 


sme wwe ffr | 
ya wfaeseepermmfedi at ada: 11 ee od 


'8adyodrekamahattve ‘pi pratibhatmani nisthitah | 
dhruvam kavitvavaktrtvasalitam yanti sarvatah | 79 ll 


Those who are well-established in this creative intuition (pratibha) 
which, abounding with (this) primal (phonemic consciousness), is great, 
certainly attain eloquence and poetic genius in all respects. (78) (78cd-79ab) 


15! The levels of linguistic convention, from the simplest, most external, to the most 
subtle and subjective, are ‘merged’, viz. become one with the previous higher and more 
internal levels of speech, in the reverse order to that in which they have emanated from 
external oriented reflective awareness of pure consciousness, until they all finally merge 
into the inner nature of the letters as Pure Knowledge (suddhavidya), which is the 
ultimate resting place of all delimited forms of awareness. The intensity of the yogi's 
creative intuition (pratibha) increases to the extent that this process has advanced, 
although the divine insight that consciousness has into its own nature as all things 
remains always integral and total. 

555 These lines correspond to MVV 1/1032. MVV reads tadudrekamahattve tu. The tad 
refers to camatkaratàratamyam of 11/76cd (77ab). 
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(This creative intuition (pratibha)) ‘abounding with (this) primal 
(phonemic consciousness), is great’. (It is) ‘primal’ as the initial (basic level 
of noetic consciousness which is the ground of language,) and ‘abounding’ as 
(its) outpouring. (Its) greatness is due to that. The meaning is that (the greatness 
of this creative intuition is due to its) abiding within the abode of supreme 
consciousness, and being of its same nature (savidha). 

Moreover, when one has ascended onto the supreme stream (of 
consciousness), one possesses (mastery of) all knowledge and action. 
Accordingly, he says: 


TA TEN 
aaraa f fe a aft g TT lco di 


yavad dhamani sanketanikarakalanojjhite | 
visrantas cinmaye kim kir na vetti kurute na và | 80 ll 


Indeed, what does one who thus rests within the abode which is 
pure consciousness and is free of the (conditioning) activity (kalana) of all 
conventions, not know or do? (80) (79cd-80ab) 


Thus he (now) says that scripture also (says) the same. 


The Power of the Phonemes 


aa wa fe afresh ait agra d 
weésearfefngl wr ar fafa a gendi em ou 


ata eva hi vaksiddhau varnanam samupàsyatà^? | 


sarvajiiatvàdisiddhau và kā siddhir ya na tanmayi V 81 Il 


Thus, in order to gain the accomplishment of speech (vaksiddhi), ^ 
omniscience and the rest, (the scripture enjoins that) one should worship 
the phonemes; for what perfection is not one with them? (81) (80cd-81ab) 


'® This line corresponds to MVV 1/1033ab, there are no variants. 

‘© The ‘accomplishment in speech’ (vaksiddhi) is the knowledge of all the scriptures. 
The Yogi who, undistracted, recites mantra repeatedly, develops the capacity to realize 
the ultimate significance of the formula he is repeating, that awakens within him. This 
awakening is a state of contemplative absorption, in which the Yogi experiences himself 
as the pulsing awareness that emits from itself, through progressively grosser stages, 
thought, and then words, together with their meaning. It is in this sense that Pasyanti is 
the source of all words and the objects they denote, for it is the reflective awareness that 
permits the apprehension of all words and hence thoughts. Thus, it is the basis of the 
entire structure of the cognitive process. All that the yogi says, who is now in tune with 
his resplendent Mantric consciousness, is scripture. For now, it is not the individual 
speaking, but consciousness itself moving into phenomenal verbal expression. The 
Yogi, as consciousness, not only directly realizes the profound meaning of what is said 
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The meaning is that the Malintvijayottara and other (Tantras) declare 
that ‘one should worship the phonemes’, because their essence is reflective 
awareness (paràmar$a), and ‘thus’ they are the instrumental cause of the 
accomplishment of speech (vaksiddhi) and the attainment of the state of a 
Vidyesvara etc. As is said there (in the Mdlinivijayottara): 

"Again, the various kinds of phonemes are praised collectively'*' (as a 
single aggregate). (One should first) contemplate (Speech) which, in the form of 
a woman adorned with white clothes etc. within the heart, is then seated in the 
navel centre (nübhicakra), equal in brilliance to a thousand moons. Having done 
so, one should then think that, as the seed of all the scriptures, it is an 
uninterrupted (flux) issuing forth by way of one's own mouth. It shines 
effulgently, full of rays, in the form of a creeper-like necklace of stars, (for) its 
unlimited radiant splendour is formed by the letters, that shine like stars. 

After (just) half a month he utters forth without a break the (entire) 
collection of scriptures. After a month, he is established in contemplation 
(samadhi) when he sleeps, and with six months (practice), as he wishes (any 
time). If he has attained a state of (pure) consciousness, after a year he knows 
lost scriptures both as verses and'* according to (their) meaning. This, the fruit 
(directly) associated with it, has been described (here) in brief. (He also attains) 
the accomplishment of being equal to a Vidye$vara, along with other 
accomplishments (siddhi).’'* 


By the words ‘the rest’, are included (the magical) accomplishments of 
controlling (others) etc. That is said there (in the Mdlinivijayottara): 


‘Or else someone may apply (the phonemes) to the (magical) rites of 
bringing others under control (vaya) and the like. Then in a short time, the 
entire series of phonemes, (radiant like) the risen sun, graces the aspirant with 
(all) he desires." 


Surely (an opponent may say), it is fitting that the phonemes that are the 
object of worship be instrumental to the accomplishment of speech and other 
(such positive accomplishments). So let that be (as you say). But how can you 
reasonably explain that these (same phonemes) serve as means to the 
(attainment of magical) accomplishments, such as control (over others) (vasya)? 
With this doubt in mind, he has said ‘what perfection is not one with them?’ 

Thus, moreover (as was said before): 


in scripture, but is himself the One who made the scriptures. Consciousness is both the 
speaker and the listener, the teacher and the taught. 

161 MV 19/50a, read sampradayena for samudayena. 

' The edition of MV 19/54d reads và for ca. 

163 MV 19/50-56ab. 

' MV 19/60cd-61. Read with the edition of the MV uditddityavarnabhar for 
uditaditya-varnanam. 


TANTRALOKA 73 


"Those (phonemes that, independent of convention,) are described (in 
the scriptures) as being the vitality of the phenomenal (máyiya) phonemes.”'®> 

In accord with this view, one must certainly accept that these phonemes, 
which are essentially just reflective awareness (paramarSasara), are the vitality 
of the phenomenal (máyiya) phonemes. Otherwise, how could they, (being only) 
like the graphic shapes of letters (lipisarnniveSakalpa), give any 
accomplishment? He strengthens (this view) by (illustrating its) agreement with 
the scriptures: 


wem wu aAA | 
T OTS Tore mr eíüfzefa EA (23 1 


tad uktari varadena Srisiddhayogisvarimate | 
tena guptena guptas te sesà varnàs tv iti sphutam | 82 \I' 


(Siva) the Bestower of Boons, has clearly said that in the 
Siddhayogesvarimata, (where we read): ‘by keeping that (power inherent in 
the phonemes) hidden, (the Mantras) are kept hidden. (Apart from this 
power,) what remains are mere letters’. (82) (81cd-82ab) 


'By keeping that hidden', that is, the vitality (virya) (of the 
phonemes), which is the pure reflective awareness of consciousness. This is the 
meaning. (The Mantras) ‘are kept hidden’, that is, their (true) nature is covered 
over. That is said there (in the Siddhayogesvarimata): 

‘The (divine) vitality (virya) of all Mantras was kept secret (and 
protected), seeing that men everywhere are devoid of the authorizing initiation 
(samskara), and that these low men break the pledges (samaya) (of right 
conduct). By keeping that (power inherent in the phonemes) hidden, (the 
Mantras) are kept hidden. (Apart from this power,) what remains are only 
letters. (The vitality) thus hidden, those (Mantras) are protected, the rest are 
mere letters. O Great Goddess, with their vitality kept hidden, though applied 
according to the dictates of scripture, they fail to bestow perfection, though they 
be repeated one thousand million times." '" 

He concludes that (topic, saying): 


The Purification of the Six Paths of Noetic Consciousness, 
Subject, Object and Means of Knowledge 


vd maaan a 
fsa: mag A wp Asaa 1 23 |i 


'® Above, 11/73ab (72cd). 

1% Cf. MVV 1/1033cd: tesam eva tatas tena gupta guptena bhasitah | 

' The passage Jayaratha quotes from the SYM corresponds to 1/12-14 of the edited 
text. The edited version reads sariskararahitari for sariskáravirahari; ajñānānārh for 
manujanàri; asesam for sarvesam; tena te for tenaite na. 
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evam mamatrmanatvameyatvair yo ‘vabhasate | 
sadvidhah svavapuhsuddhau Suddhim so ‘dhvadhigacchati |l 83 || 


This six-fold Path manifests in this way as noetic consciousness, 
subject, object and means of knowledge. It is (all) purified if (any one) of its 
own bodies is purified. (83) (82cd-83ab) 


‘It is (all) purified if (any one) of its own bodies is purified’. ‘Own’ 
means the specific nature (of each one of the six parts of the Path), which is not 
common (to the other bodies), such as, for example, (the Path of) the Forces 
(which differs from the other five bodies). It is ‘purified’ when the impurity of 
attachment to worldly experience ceases. This is the meaning. 

Surely (one may ask), if that is so, should the six-fold Path be purified 
directly (and entirely) (saksár) for each initiand, or not? With this doubt in 
mind, he says: 


Wd FT Yst AAP, | 
aaia Te: dev gi 


ekena vapusa Suddhau tatraivànyaprakàratàm | 
antarbhavyacarec chuddhim anusandhanavan guruh | 84 Il 


The teacher (who) contemplates (and unites the Path) 
(anusamdhanavat) should purify (the entire Path of his disciple) by 
purifying (just) the body (of just) one (of them), in such a way that the 
others are also included within it. (84) (83cd-84ab) 


*(Just) one' (aspect) amongst the (six), that is, (the Path of) the Forces 
and the rest. ‘Purifying’ is what should be done. 

There is another procedure (krama) if one is also not able (to do it) in 
this way. Accordingly, he says: 


amaia qp ud wan oq WEN d 
wf enam ue area cy 


anantarbhavasaktau tu siiksmam süksmarn tu Sodhayet | 
tadvisuddham bijabhavat süte nottarasamtatim M 85 Il 


1f he is not able to include the others in it, he should purify the 
(progressively more) subtle (forms of it). As (that) is the seed state (of the 
Path), once that has been purified, it does not give birth to the subsequent 
series (of binding conditions any longer). (85) (84cd-85ab) 


‘Subtle’ means the (initially emergent) cause, tender (like a seed’s first 
sprout). Such are, for example, the phonemes of the Path of denotators 
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(vācakādhvan), and the Forces of the Path of the objects of denotation 
(vācyādhvan). 

Surely (one may ask), what is the (process of) purification of the six- 
fold Path that needs to be purified? With this doubt in mind, he says: 


Purification and Purifying Mantras 


Six Stages in the Process of Purification 


MA SEND ANART | 
qaa eaaa AT 11 48 od 


4 


wee aia: ad Sacra | 


Sodhanam bahudhà tattadbhogapraptyekatanata | 
tadadhipatyam tattyagas tacchivatmatvavedanam | 86 || 
tallinatà tannirasah sarvar caitat kramakramat | 


""The process of purification is (essentially one of detachment, 
which is of) many kinds (that develop in stages). These are: (1) (the 
individual is initially) one-pointedly attentive (ekatanata) on acquiring this 
and that worldly experience. (2) (He then attains) the competence 
(adhipatya) for that. (3) (Once he has attained it,) it is abandoned (tyaga). 


an 1) The individual soul is absorbed in this or that experience. According to the 


view expressed in SvT 4/120, he must experience that, whether pleasant or otherwise, as 
the consequence of his Karma. He does so in a body, which is the instrumental cause of 
the experience that consumes the consequences of the latent traces of past action. (SvT. 
4/114.) The various bodies are created in the wombs of the goddess of speech (vàgisi). 
Thus, the individual soul, assuming this or that body, is born to have its corresponding 
experience. 

2) The soul becomes fit to experience (higher levels) by receiving initiation. 

3) The soul abandons the objects of enjoyment when they have come to an end, 
and the soul's latent tendencies to enjoy them have become exhausted. It is said that 
they are abandoned when all the consequences of past actions in the form of content of 
experience, that is to say, the objects of sense in the form of the worlds, have all been 
experienced. (SvT. 4/125.) 

4) The soul becomes conscious of its nature as Siva. That consciousness, 
lustrous as gold, is posited at the beginning of the pure Tattvas. (SvT. 4/133.) 

5) The individual soul is then *immersed', that is to say, the soul merges into 
the object of enjoyment, which is merger and repose within one's own Self, with all its 
associated categories up to the the supreme level. It is possible to dissolve away (one's 
own individuality) in that which is pleasant or unpleasant, through the supreme level of 
affection (priti). (SvT. 4/120.) 

6) ‘Setting aside’, which indicates the dissolving away of all forms of empirical 
experience, proceeds to the degree that the worldly experiences that are the 
consequences of Karma are set aside. 

These are the basic stages of the process of purification (Sodhana) that takes 
place in the course of initiation, discussed at length in chapter four of the Svacchanda 
Tantra. See note 11,168. 
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(4) (This is followed by) the intuition (vedana) that (the individual soul) is 
Siva. (5) (The individual, knowing his true identity, is then) immersed 
(nata) in that (worldly experience again), and (6) (then) it is (finally 
definitively) removed (nirasa). All this (can take place) both in a fixed 
sequence or (instantaneously) without.'^ (86-87ab) (85cd-86) 


*(1) (The individual is initially) one-pointedly attentive (ekatanata) 
on acquiring this and that worldly experience'. (It is said in the 
Svacchandatantra that): 


*Once it has been accrued, one must suffer the consequence (of Karma) 
(bhoktavya) and have the experience, whether painful or pleasant." 


According to this teaching, every individual soul who is accepted as an 
initiand is *one-pointedly attentive on acquiring’ the worldly experience, 
painful or pleasant, he has accrued by his past Karma of which it is the 
consequence he must experience (bhogyatda). (This is so, according to the 
Svacchandatantra) ‘in order that he may experience all the consequences of the 
latent traces of past Karma." Again: ‘The various bodies are emitted into the 
wombs of the Goddess of Speech (vagisi)." 

The meaning is that, according to this teaching, in order to bring about 
what (the soul) must experience (as a consequence of his Karma, this rite 
ensures that) there is stability in (the soul's) assumption of (its) birth (in the 
appropriate world, for this to be possible) by means of the emission of each 
(corresponding) body. 

2) ‘(Then he attains) the competence (adhipatya) for that’. The 
individual soul who is being initiated (acquires) ‘the competence’, that is, he is 
fit to have the worldly experience (which is the consequence of his past Karma 
and thereby exhaust it). 3) ‘(Once he has had it,) it is abandoned (tyaga)'. 
That individual soul abandons the object of that worldly experience. It comes to 
an end by experiencing it. (This is its) cessation which brings it about without 
(further) residue. As is said (in the Svacchandatantra): 


*The consequences of Karma are the particular objects of experience, 
the forms of which are the world orders, that are the objects of sense. (Their) 
‘cessation’ (niskrti) is recollected (in the course of initiation as) all the 
consequences of Karma that have been endured completely (as that which 
should be purified) by that (initiation). 


1% [n the case of very advanced disciples, there is no need for the initiation to pass 
through these stages and the rites that accompany them. 

170 SvT 4/120ab. See Appendix concerning Kalādīkşā, where the full passage of the 
Svacchandatantra from which this reference and the others in the commentary on these 
verses are drawn, for the full original context. The procedure by which the teacher 
induces the soul to be reborn in the appropriate worlds, so that he may thereby exhaust 
his Karma, is described in SvT 4/113-126. It is the main part of Kaldtattvadiksa, the 
account of which begins in 4/107. 

1I SvT 4/114ab. The following reference is from ibid. 4/115cd. 

17? SvT 4/125cd-126ab. 
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4) ‘(This is followed by) the intuition (vedana) that (the individual 
soul) is Siva’. According to the teaching that soul’s ‘consciousness, located at 
the peak of the pure principles, shines like gold', by the removal of each 
obscuring covering his ‘intuition’, which, free of impurity, is the supreme good, 
(illumines him), because he has been purified. The meaning is that he has been 
extracted out of the lower path (which is below Maya). 5) ‘(The individual, 
knowing his true identity, is then) immersed in that (worldly experience 
again)’. His immersion in worldly experience is (the state of) merger (laya). It 
is the repose (for a period of time in it) which is the supreme affection 
(parapriti) (the teacher has for his disciple). As is said (in the 
Svacchandatantra): 


‘(Then, after receiving competence (adhikara) to live in a certain world 
and experiencing (bhoga) it,) merger (which, is the fourth purification 
(sarnskGra), is imparted by the teacher's) supreme affection (for his disciple). It 
is (his abiding) for a sufficient (period of time) in (worldly) pleasure, pain and 
the like. ^ 


6) ‘(Then) it is (finally definitively) removed (nirasa)." (The soul) is 
removed from (all further worldly) experience. (This is the soul's) disjunction 
(vislesa) (from it). It is the absence of (the soul’s fettered) state as the worldly 
experiencing subject (bhoktrtva); that is, the absence of (any) relationship with 
worldly experiences. As is said (in the Svacchandatantra): 


‘Separation (vislesa) from (all) worldly experience is the cessation (of 
Karma) (niskrti), which is said to take place because there is no (more) 
worldly experience (for the experiencing subject (bhoktr)).' "^ 


There is no intention here (in this case) to talk about the sequence (of 
the ritual procedure through which these processes take place), because all that 
is intended is to define the pure nature (of the soul). Thus, they are defined in 
this way (out of sequence with respect to the presentation in the 
Svacchandatantra). The purifications (sariskara), that are all (collectively) said 
to be the process of purification (Sodhana), comprise birth (janman), 
competence (adhikàra) (to live and experience in the world into which the soul 
has been born), the worldly experience (bhoga) (of that world, which is the 
consequence of past Karma), merger (/aya) (back into consciousness when the 
consequences of that Karma have been exhausted), cessation (niskrti) (of the 
bond), disjunction (vislesa) (from Impurity), and extraction (uddhdra) (out of 
that part of the domain of Maya). (These phases) take place sequentially, as 
described in the venerable Svacchandatantra and other (scriptures). And for 
those who have the most intense form of the descent of the power (of grace) 
(tivrativraSaktipata), (they rise immediately and all at once) non-sequentially, as 
will be explained further ahead (where we read): 


1? SVT 4/133ab. 
1^ SvT 4/120cd. 
' The edition of the SvT reads niskrter for niskrtir. 
1% SvT 4/126cd. 
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‘By whatever Path the teacher who is steeped (bhavita) solely with a 
sense of identity with Siva (sivabhava) performs (this initiation, whatever be the 
number of) reality levels (it involves, from many) up to (just) a single one 
(ekatattvanta),'” it is devoid of such (purifying processes whereby the disciple 
is induced) to take birth (in progressively more elevated worlds).""* 


Surely (one may ask), is all this is to be done with or without Mantra? If 
(it is done) without Mantra, it is not successful at all, because it is like (the 
fickle) desire of the student. Thus, if it is something, that is (all it would) be. 
Again, (if) on the contrary, it is done with Mantra, the power of Mantra cannot 
be conceived, and because its potency (prabhava) cannot be conceived, all 
things are realized effortlessly, that is to say, with no (fixed) sequence (or 
instantaneously) (akramena). So what purpose is served by (this) sequence (of 
phases), such that it is said (in the Svacchantantra) that: 

‘Having offered three oblations with Bhairava's (Mantra), they acquire 
(their) womb amongst the wombs (according to their Karma), and then by three 
more oblations with (the niskala form of) that (same Mantra), they are born." ^ 


Again: 
*And disjunction (takes place) by offering of oblations with the Heart 
(Mantra), while cessation (of Karma) (niskrti) (occurs) by (offering oblations) 


with the Head (Mantra).' ^ 
With this doubt in mind, he says: 


The Application of the Purifying Mantras of the Anuttara Trika 


aa ws uod oem. Mere: d co |! 
Rrareramremd frat wf aa | 


17 Cf. above, 11/39cd-41ab, 16/187ab. The one principle is, of course, Siva. This is an 
immediate form of initiation. 

18 Below, 18/2abc. For the sake of clarity, I have added the quarter omitted in 
Jayaratha’s citation in brackets. The preceding verse states: 


‘Coloured powder is not (required), nor the preliminary purification, nor the 
appropriation of the ground. The teacher who has crossed over the reality levels 
(tattvaparaga)'™ can initiate (his disciple) anywhere once he has worshipped Siva and 
meditated on the Path mentally (within himself).’ TA 18/1-2ab 


In other words, echoing Abhinava, Jayaratha is pointing out here that a type of 
initiation, which frees the fettered soul of Impurity and makes him one with Siva, also 
exists that does not require such ritual procedures. It takes place directly, without 
intermediate stages. But the teacher must be qualified to impart it by realising his 
oneness with Siva. And the disciple must be fit to receive it. Such a disciple is one who 
has no desire for worldly experience, his sole wish being the attainment of liberation. 

19 SvT 4/117cd-118ab. See Appendix on Kalddiksa, where the whole of the relevant 
passage in the SvT is translated with Ksemaraja‘s commentary. See there especially for 
the commentary on these lines. 

19 SvT. 4/164bc. 
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ata eva ca te mantrah Sodhakas citrarüpinah M 87 Il 
siddhüntavamadaksàdau citram suddhim vitanvate | 


Thus, the various Mantras (considered to be) purifying by the 
Siddhanta, the Tantras of the left and right and the rest, give rise to various 
types of purification (that purify gradually). (87cd-88ab) (87) 


Thus, because the sacraments (sariskára) from that of birth onwards 
may be (administered) in (their normal) sequential order (kramena) or 
independently of it (akramena), the ‘purifying Mantras’ taught in the 
Siddhanta, as for example, those beginning with the Heart, are ‘various’, 
because they (each) purify (in their own) fixed (predetermined way). They are 
‘of various types’. As (the sacraments administered at) birth etc., they are of 
many kinds, and they purify gradually (kramiki). Now (one may ask), which 
ones are those that (purify directly, immediately,) not gradually (akramiki)? 
With this doubt in mind, he says: 


supera 3 fme geo! 
a ad aden: fae] paR senfü quemar 


anuttaratrikanàm akramamantras tu ye kila || 88 Il 
te sarve sarvadah kintu kasyacit kvàpi mukhyatà | 


(The effect of) the Mantras of (the scriptures of) Anuttara Trika is 
not gradual (akramamantra),"*' and all of them bestow all things. However, 
one (or other) of them in certain circumstances predominates (over the 
others). (88cd-89ab) (88) 


(Now,) on the contrary, those Mantras taught in the three kinds of 
liturgies (krama) called Siddha, (A)nàmaka and Malini (Tantras),' that 
constitute the content (of the teaching) (artha) of Anuttara Trika, whether root 
Mantras or others, unlike those taught in other scriptures, ‘all bestow all 
things’. The meaning is that, whether gradually (kramát) or immediately 
(akramat), they bestow complete purification. 

Surely (one may ask), if this is so, how is it that there (in these 
scriptures) also (Mantras) are said to have a fixed (predetermined) field of 
operation, as is taught (in the following verse in the Mdlinivijayottara)? 


'' [ have translated the expression anuttaratrikanàm akramamantras in accord with 
Jayaratha's interpretation. One could also read anuttaratrikanamakramamantras, 
meaning 'the Mantras (taught in our school) the Anuttara Trika, and those of the 
Liturgy of the Nameless (anàmakrama).' ‘The Liturgy of the Nameless’ is that of the 
Krama system, especially that of the Twelve Kalis who constitute the Cycle of the 
Nameless — anakhyacakra. One could also understand ‘anuttaratrikanam’ to mean ‘the 
most excellent triad (of scriptures).’ Jayaratha clearly avoids this interpretation, by 
specifying that the classic triad of Trika Tantras he names are part of the teachings 
(artha) of the Anuttaratrika, 

"© Concerning these three root Trika Tantras, see above, TAv ad 1/18 note 1,316. 
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*Having placed (the syllable HAM) within himself, (the teacher) who 
recites mantra should then meditate, by means of (the Apara Vidya of) three and 
a half letters, (the sacrament of) conception (garbhadhàna) that (implicitly) 
contains all rites concerning the embryo." ** 


In response to this query, he says that *even so, one or other of them 
(may) in some circumstance predominate (over the others)'. As is said with 
the same intended sense in the Malinivijayottara (sripürvasastra): 


‘In all the rites in which the mantras have not been (explicitly) stated, 
and in all kinds of initiatory rites, (the mantra) the wise man should apply in all 
respects for the purification (of all the principles) on the path up to and 
including Maya, is that of Apara. Similarly, with regard to the principles that 
range from Pure Knowledge to Siva ‘with parts’ (sakala i.e. Sadásiva), (he 
should apply) Parapara. Moreover, a skilful (learned adept) should not apply the 
group of eight (mantras) beginning with Pibani etc. beyond Igvara, and also not 
the six limbs beyond Siva ‘with parts’. Whatever procedure is enjoined 
concerning Siva ‘without parts’ (niskala) (i.e. Sivatattva) should be performed 
with the mantra of Para. 


Thus, it is said here that all (these) mantras serve as purifiers on the 
Path. Accordingly, he says: 


aa: MTHS web spe c4 d 
Wears ya eme: | 


atah Sodhakabhavena Sastre $ripürvasarnjfite \| 89 Il 
paraparadimantranam adhvany uktà vyavasthitih | 


Thus, it is said in the scripture called Sripürva that the Mantras of 
Para, Apara and the rest are present on the Path as purifiers. (88cd-89ab) 
(89) 


'55 MV 9/60. See below, 17/35cd-36. The Womb is Maya as the goddess Vagisvari. The 
Vidya of Apara is HRIH HUM PHAT. Para is SAUH. 

' MV 9/71cd-74ab. 9/73ab is quoted again below in TAv ad 16/97-98. The Vidyas of 
Para, Parapara and Apara are given below in 30/20-36ab, with reference to MV 4/19cd- 
25 (also 3/41-50ab) (for Parapara) and 4/24 (3/51) (for Apara). The reference to Pibani 
etc. is to the energies of the eight Bhairavas incorporated in the Vidya of Parāparā, 
from which they are said to arise. The Vidya is extracted in MV 3/41cd-50ab. It is: OM 
AGHORE HRIH PARAMAGHORE HUM GHORARÜPE HAH GHORAMUKHI 
BHIMA BHISANE VAMA PIBA HE RURU RARA PHAT HUM HAH PHAT. The 
eight Bhairavas are: Aghora, Paramaghora, Ghorarüpa, Ghoramukha, Bhima, Bhisana, 
Vamana and Pibana (see MV 1/19cd-21ab). Cf. below, 17/115cd-117. Concerning the 
Eight Bhairavas, see note 1,802; 8,1029; 15,386, 391; 29,127; and 30,61. They are the 
partners of the eight goddesses, with those names in the feminine. The Mantras of these 
goddesses are the parts of Parapara. For example, the Vidya of Pibani, frequently 
appears amongst the Mantras Abhinava refers to, it is PIBA HE, RURU, RARA, PHAT, 
HUM, HAH, PHAT. See below, note to 30/24cd-25ab, for the full set. 
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‘Thus’, (this is so) because all Trika Mantras bestow all things. (They 
function) ‘as purifiers’. They are not, like those taught in other scriptures, also 
objects of purification.'** That is said there (in the Malinivijayottara), beginning 
with (the verse): 


‘Within niskala (transcendental, undifferentiated) (Siva), there is one 
pada consisting of one phoneme (OM). Now (one should know that there are) 
two (in sakala (immanent, differentiated) (Siva) . . .’'*° 


And ending with: 

‘The three Eggs (that extend up to the end of Maya) are pervaded by the 
letter S, and the fourth one by the Trident (AU), and that which is beyond all by 
emission (H). (This) is considered to be the pervasion of Para." ^? 

Wise p omnem tat rset Teo odi 
Snc GARATEA od 
fe RaT SATA 0092 i 


'5 Trika Mantras are not like other mantras, that require purification before their 
application. They are always purifying, but never need to be purified. Concerning 
purifying Mantras, see below, Chapter Thirty. 

! MV 4/19ab. This is the first line of the exposition of Parapara Vidya found in MV 
4/19cd-23ab. The full passage to which Jayaratha refers (MV 4/19cd-25) is quoted 
below in TÀv ad 16/216-222 (216cd-223ab). For the reader's convenience, here it is: 


‘Within niskala (transcendental, undifferentiated) (Siva) there is one pada 
consisting of one phoneme (OM)."* One should know that there are two in sakala 
(immanent, differentiated) (Siva) — one (Part) with three syllables (AGHORE), and one 
with one (HRIH). There are two (padas) in the two (principles of Igvara and Pure 
Knowledge, one) of five (syllables) (PARAMAGHORE), and (one of) one (HUM). 
There are two (padas) of four syllables (GHORARUPE) and one (HAH) in the three 
(principles) considered to be Maya etc. (limited agency and knowledge). There is one 
(pada) of four syllables (GHORAMUKHI), considered to be in the two (principles of) 
Time (and Necessity). There is one (pada) with two syllables (BHIMA) in (the principle 
of) Attachment. One (pada) of three syllables (BHISANE) is considered to be in Nature. 
There is one pada of two syllables (VAMA) in the intellect, which is considered to be 
pervading the group of eight deities. Then there are four (padas) of the Vidya, two 
(PIBA), one (HE), two (RURU), two (RARA), and a syllable and a half (PHAT) as the 
fifth (in the principles from Nature to Water), which pervade the five groups of eight 
worlds (respectively). There are three (padas) of one (HUM), one (HAH), and one and a 
half syllables (PHAT) in the earth (principle). 

Two Eggs (that extend up to Nature) are pervaded by a syllable and a half 
(PHAT), and the two others by two syllables each (HUM and HRIH). Such, in reverse, 
is (the extent of) the pervasion of Aparā. The three Eggs (that extend up to the end of 
Maya) are pervaded by the letter S, and the fourth one by the Trident (AU), and that 
which is beyond all, by emission (H). (This) is considered to be the pervasion of Para.” 
MV 4/19cd-25 
187 MV 4/24-25, quoted in TAv ad 16/216-222 (216cd-223ab). The first quarter of verse 
25 is quoted in TAv ad 3/166 (165cd-166ab), the second quarter is in TAv ad 3/104 
(3/104cd-105ab). All of verse 25 is quoted in TAv ad 4/186cd-188ab and 11/89. 
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regret Far qae wd fave | 


Sodhakatvam ca màlinyà devinam tritayasya ca | 90 || 
devatrayasya vaktranàm angünàm astakasya ca | 

kir vatibahuna dvaravastvadharagurukrame | 91 Il 
lokapástravidhau mantran muktvà sarvam visodhakam | 


The (deposition of the) Malini (letters on the body) and (the 
Mantras) of the three Goddesses (Para etc.), those of the three Gods (that 
are their Bhairavas), those of (their) faces and limbs, and (those) of the 
group of eight (Mothers and Bhairavas), are purifying." 

What is the use of much (talk), all the Mantras (taught here) are 
purifying except those used for (the worship of) the door (of the place of 
worship), the foundation of the site (of a building) (vastvadhára), and (those 
used in) the rites concerning the lineages of teachers (gurukrama), the 
guardians of the quarters and the weapons. (90cd-92ab) (90-91) 


The sense is that, on the contrary, the Mantras (used for the worship) of 
the doors (of the place of worship) and the rest are not (considered) here to be 
either purifiers or objects of purification (they simply serve common liturgical 
functions). 

Surely (one may ask), if as you say the Six Paths are the object of 
purification and the Mantras of Para and Apara etc. are the purifiers, how is it 
possible to establish this relationship between (them), when (they are) as 
different as (a piece of) iron and a splinter of wood? With this doubt in mind, he 
says: 


qA: Sih Wheat Vga AT se il 
"rp caeeemnfesanp epe up NUN | 


yac caitad adhvanah proktam sodhyatvam Soddhrta ca ya \| 92 \\ 
sā svatantryac chivabhede yuktety uktam ca $asane | 


The view that the Path is (both) that which purifies and that which 
is purified is logically justifiable, as is declared in the (Trika) teaching, 
(only if one admits that its purification is) the oneness of (all things) with 
Siva, by virtue of (His sovereign) freedom. (92cd-93ab) (92) 


Surely (one may ask), as Siva’s oneness is universal, what is the reason 
(nimitta) for the diversity (which is such) that on the one hand, (the Path) is the 
object of purification, and on the other, (Mantras) purify (it)? Accordingly, he 
says, ‘(its purification is) the oneness of (all things) with Siva by virtue of 
(His sovereign) freedom’. Nor is this a statement of just our own idea. (Thus, 


'5 These are the primary Trika Mantras. See below, Chapter Thirty. 


TANTRALOKA 83 


he says that it is) ‘as the teaching declares’. The ‘teaching’ is that of 
nonduality. That is said (in the scripture, which declares that): 


‘According to the nondual tradition (āgama),™® Bhairava's Being is 
everywhere, in the universals' (as well as in the objects) in the purview (of the 
senses); there is no other (reality) apart from Him.’ 


The meaning is that the nondual tradition is (the one that teaches) the 
nondual manner (gati) (of existence). 
He establishes that (view) with reasoned argument. 


A Description of the Power that Sustains Everything 
(sarvadhürasaktinirüpana) 


Everything Appears Within Siva Like a Reflection or Image in a Dream 
or Notion of the Mind; it is Inscrutable Formless Consciousness 


adana wife wg 133 o 
Wf 3 Yaa aa: | 


sarvam etad vibhaty eva'” paramesitari dhruve | 93 || 


pratibimbasvarüpena na tu bühyatayà yatah | 


Thus, in reality, all this manifests as a reflected image within the 
eternal (dhruva) Supreme Lord, not as something external (to Him). (93cd- 
94ab) (93) 


(All this manifests) ‘as a reflected image’. The meaning is that (it does 
not manifest) separately from one’s own (conscious) nature, and so he says that 
it does ‘not’ (manifest) ‘as something external (to Him)’. 

Surely (one may ask), in the case of mirrors and the like, the reflected 
images are various, for they are placed there by external objects, while 
according to the aforestated argument, there is no external entity that places (a 
reflection within consciousness), and so (everything is already) deposited within 
consciousness. Thus, as consciousness is one, there should not be (this) variety 
of perceivers and objects of perception etc. With this doubt in mind, says: 


freins firs queefenfrbc ex i 
frat fui ost erT | 


! MS Th reads th: advayágatir — ‘nondual state’ for advayügamah — ‘nondual 
tradition’. 

'? Read with Th sāmānyeşva ‘py for samanye ‘py. 

?! TĀ 11/92cd-117ab (93-117) is a direct citation with a few variants of MVV 1/1037- 
1061. 

' TA 11/93cd-94ab (93) = MVV 1/1037 MVV reads: tatra sarvar vibhaty etat for 
sarvam etad vibhàty eva. 
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cidvyomny eva sive tattaddehadimatir idrsi | 94 || 
bhinnà sarisárinàr rajjau sarpasragvicibuddhivat'? | 

Such is the notion (mati) transmigrating souls have of each 
particular body and the like, namely, that they are separate (from 
themselves and divided off from one another) (bhinna). (It arises) within 
Siva, who is the Sky of Consciousness, just as the (mistaken) notion that a 
snake, a garland, or a wave (appears) within a rope (that is not clearly 
perceived). (94cd-95ab) (94) 


‘The notion’ perceivers subject to Maya have of each particular variety 
of things, that is, ‘the body and the like’, consists of perceivers and objects of 
perception. (It is) ‘such’, that is, like a reflected image present within Siva 
Himself, who because His nature is consciousness is devoid of (objective) 
phenomena, and so is like the sky, one (and undivided). It is like the notion that 
a snake and the like is ‘(seemingly present) in a rope’, (although it) is 
‘separate’ (from it) by (its very) nature. The meaning is that the support is not 
perceivable separately apart from it. 

Surely (one may ask), is not the notion of the rope and the snake etc. 
just an illusion alone (with no support)? In order to remove (any) possibility of 
this doubt, he establishes with reasoned argument the nature of an illusion. 


"pd: SRST: SIP: 11 Su di 
RÀ pem Beda: 


yatah pragdehamaranasiddhantah svapnagocarah | 95 Il 
dehantaradir maraņe'™* kidrg và dehasambhavah | 


For (how can one attribute) another body etc. to one that is in the 
prior (condition of a baby), to a dead person, or a Siddha in a dream? 
(However, that is just imagination;) how can a dead person have a body?” 
(95cd-96ab) (95) 


“In a dream’ ‘(one can attribute) another body’, which is in the state 
of a young man, to the body of, for example, a baby that is in the initial, ‘prior’ 
condition of a baby. (Similarly, one can attribute) another body to ‘a dead 
person', such as (one's own) cremated father, which is in the prior living state, 
and (another a body) that is moving (and active to a) 'Siddha' who, in deep 
sleep, abides (immobile) inwardly (within his own consciousness). The word 
‘etc.’ refers to (a perception) like blue, that also manifests in a dream, and is 


9 TA 11/94cd-95ab (94) = MVV 1/1038. MVV reads bhati rajjau sarpádikà yathà for 
rajjau sarpasragvicibuddhivat. 

™ TA 11/95cd-96ab (95). MVV reads —maranát for -marane. 

75 marane kidrg và dehasambhavah translated more literally means: ‘or once dead, 
what kind of body could there be?" 
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nothing but an illusion (bhrantimatra) (with no objective basis). ^ This is the 
meaning. The intended sense is that a body etc. which is such in a dream is not 
real (sat). 

Surely (one may object that), there is a body which is such (in a dream) 
— it is not so that it does not (exist at all). What is said to be the manifestation of 
total nonexistence is (just) to this degree, (it is not total). With this doubt in 
mind, he says ‘(however, that is just imagination;) how can a dead person 
have a body?" 

One should explain what (is meant) here by the existence or non- 
existence of a manifest form. It is not the case here that what manifests is just 
the absence of a body; rather, (that) its condition is not established in that 
fixed (and empirically determined) way (as is a real body). So, it is rightly said 
that *an unreal body manifests (in a dream)'. Or else, (one may agree) that there 
is (some sort of) existence there (in that case), which serves to some degree as a 
means (dvdraka) to (the perception of) just the possessor of (a body's) attributes 
alone. However, when someone dies, the manifestation of (that body's) total 
nonexistence is perceived directly, because (one) sees that body reduced to 
ashes (when it is cremated). So how can it be resurrected again?'?* 

Other completely impossible things also appear in a dream, not only 
that. Accordingly, he says: 


TACT ATTAIN I $8 di 
faster: wfrurer a wera À Wem | 


svapne ‘pi pratibhamatrasamanyaprathanabalat’” | 96 ll 
visesàh pratibhasante na bhavyante ‘pi te yatha | 


(Many) particular things appear in a dream that cannot exist as 
(they appear to do), forcefully (balat) (made to do so) by the generic 
perception (samanyaprathana) which is just imagination (pratibhamatra). 
(96cd-97ab) (96) 


Here, in a dream and the like, ‘particular things appear’, such as the 
severing of one's own head, that are impossible to perceive (when awake). This 


1% [n other words, one can easily imagine impossible things in a dream. For example, 
that a baby is a youth, a dead man as alive, and an immobile, perfected saint (siddha) is 
moving. Note that all these examples refer to the body, because they are objective. 
Moreover, they are cases of substitution, rather than superimposition, thus illustrating 
how illusions can exist with no underlaying basis. In other words, they are not just 
mistakes. They are the product of the imagination, that is, creations of subjective 
consciousness. 

1 Read dehabhavamatram for dehamátram. 

"5 Read punar udyatam for paranudyatam. 

' TA 11/96cd-97ab (96) = MVV 1/1040. Read with the MVV 1/1040b and Jayaratha — 
prathanad balat for 

—prathanabalat. 

?? Read with the MVV 1/1040d tatha for yatha. 
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is because they are perceived that way by reflective awareness alone, 
established solely in (the appearance), for example, of the severing of (one's 
own) head as a generic (form), independently of the specific (external entities) 
that bear the attributes (of their generic counterparts seen in a dream). (Even so,) 
they do undeniably manifest, and they do so *with the force' (contravening the 
nature of external entities,) because a universal cannot logically exist without 
the particular. Thus, it is rightly said that all this manifests as the form (and 
nature) (rüpa) of consciousness, not as external (to it). 

Surely (one may ask that), if consciousness itself manifests in this way, 
then the sole essence of all existing things (bhava) is the (essential) nature of 
consciousness. So how can they become diverse with respect to one another? 
With this doubt in mind, he says: 


meme: mfufenmpfnpg uem 11 ee od 
wem mye: | 


Salagramopalah kecic citrákrtibhrto yathà | 97 ll 
tatha mayadibhiimyantalekhacitrahrdas citali? | 
Just as some Śālagrāma™ stones bear a beautifully varied form 
(made of marks of various sorts), similarly, (the manifestations of the 
principles ranging) from Maya to Earth are (innumerable individual forms 
of) consciousness, that are (like) lines (inscribed) in the wonderfully diverse 
Heart (of Siva's universal consciousness). (97cd-98ab) (97) 


‘Just as some Salagràma stones’, although all equally stones without 
distinction, are given different names, such as ‘mudra’, and are by their very 
nature of various forms, because they possess particular formal configurations 
such as (the shapes of) a conch or wheel, in the same way, (the forms of) 
consciousness, although in themselves (all) equally without distinction 
perceivers and objects of perception etc., are ‘(like) lines (inscribed) in the 
wonderfully diverse Heart (of Siva’s universal consciousness)’. The meaning 


%1 The things we see in a dream are the products of the imagination. External objects are 
specific, individual particulars. Those seen in a dream are not. The jar we see in a dream 
is not a particular jar, as is the one we see when awake. It is a generic image of it, that 
has its qualities, although a jar that has those qualities is absent. Moreover, as causal 
laws do not regulate the pattern of experience that one has while dreaming, it is possible 
to experience what would otherwise be impossible, such as witnessing the severing of 
one’s own head, That such events, however impossible, appear within consciousness in 
a dream, is given here as evidence that consciousness can produce such manifestations 
within itself independently of external causes. In short, all things are manifestations of 
forms of consciousness within it. 

2 TA 11/97cd-98ab (97) = MVV 1/1041. MVV reads lekhas citrahrdascitah for 
lekhàcitrahrdascitah. 

%3 The salagráma is a petrified ammonite, rounded off by the water it lies in. It is an 
object of particular veneration for the followers of Visnu, who see in it Visnu's discus 
(cakra). 
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is that they are each separate (forms of) reflective awareness as the (principles) 
from Maya to Earth that have poured forth (out of consciousness) by virtue of 
its own (innate) freedom. They are the (principles of) the Force (of limited 
agency) and the rest, which because they are fixed (and predetermined) for each 
individual soul, are the variety of (their) diverse limiting adjuncts (upadhi), and 
so as such they are (like) lines which (serve to delineate the) boundaries of the 
Path (of manifestation). 

Surely, (one may point out that this view) is in conflict with the 
following teaching, namely that: 

‘this superimposition of conflicting qualities or the difference between 
causes are both this diversity (bheda) or the source of diversity of existing 
things." 


As the nature of consciousness is one, how is this condition possible? 
With this doubt in mind, he says: 


TREMORS: uec gi 


FSS Te A ROR: | 


nagararnavasailddyds tadicchanuvidhayinah | 98 || 
na svayam sadasanto no karanakaranatmakah™ | 


Cities, seas, mountains and the like (all) conform (to Lord Siva’s) 
will (that created them). In themselves (svayam) they neither exist nor are 
they non-existent. (From the universal perspective,) they are not causes (in 
themselves, as everything is a product of consciousness,) nor are they not 
causes, (as they give rise to their specific effects). (98cd-99ab) (98) 


He logically justifies this (view with the words) ‘in themselves 
(svayam) they neither exist nor are they non-existent’, and so on. This is 
because phenomena such as cities etc. have no existence in themselves as outer 
(entities independent of consciousness). If that were to be so, they would have a 
gross or subtle nature, and neither one (of the two alternatives) is possible here 
(in this case). Thus, a gross (entity) manifests as having a single nature. (But) 
due to the superimposition of contrary qualities, by its association, for example, 
with movement and rest, it would not be a single (entity). This is the fallacy (of 
accepting that outer objects) are gross. The fallacy (of accepting that they are) 
subtle is that the necessary mutual conjunction of atoms would entail that they 
possess parts." Nor are they non-existent, because what does not exist cannot 
possibly manifest. Thus, as (their independent) existence is not logically 
possible, they are not causes, and as (their) non-existence is not logically 
possible, they are not effects. Thus it is said that 'they are not causes (in 
themselves, as everything is a product of consciousness.) nor are they not 


™ TĀ = 11/98cd-99ab (98) = MVV 1/1042. The MVV reads: 
sadasadrüpaküranakaranatmaküh for sadasanto no kāraņākāraņātmakāh. 
5 Read tadarsata for sadarsata. 
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causes, (as they give rise to their specific effects)’. It was said before that the 
status of an entity as a cause (or as an) effect is not possible (just) by the arising 
of (its) existence (sattà), without the prior nonexistence (of the effect it is 
destined to be and to which it is related as its cause). 

Surely, the common commerce of daily life (vyavahara) in the form of 
cause and effect, such that fire is the cause and smoke (its) effect, has been 
established for a long time. Thus, as that of existence and non-existence does 
not differ from it, how is it he has said that? With this doubt in mind, he says: 


maea: aeaa gu «e di 
ase: Fase fuarum. d 


niyates cirarudhayah’™ samucchedat pravartanat | 99 ll 
arüdhàyàh svatantro ‘yam sthitas cidvyomabhairavah | 


Bhairava, who is the Sky of Pure Consciousness, is free because He 
can annul long established natural laws and instigate (new ones) that are 
not established. (99cd-100ab) (99) 


The unfolding here of the Supreme Goddess's power of natural law 
(niyatisakti) is this, namely that, fire is the cause and smoke the effect. This is 
not the (intrinsic) nature of (phenomena) like fire to be such. If that were to be 
50, the relationship between cause and effect would be fixed (and invariable), 
and that is not so. One sees that smoke that did not exist previously comes into 
being also by a yogi's will. Thus, he says that (Bhairava is free), ‘because He 
can annul long established natural laws and instigate (new ones) that are 
not established'. Thus, (the view that) that consciousness which is full (and 
perfect) does everything here (in this world) has been logically justified many 
times before. 

Surely (one may ask), if full (unlimited) consciousness manifests in 
each and every way (tathà tathá), then what is this duality (bheda) (we 
experience in daily life)? With this doubt in mind, he says: 


Taker goo ü 
wafer emp wmmwso | 


ekacinmatrasampiirnabhairavabhedabhagini | 100 || 
evam asmity anàmarso bhedako bhavamandale | 


The lack of awareness that ‘I am such’ within the nondual aspect of 
Bhairava, who is one and full of (pure) consciousness alone, divides 


?* TA 11/99cd-100ab (99) = MVV 1/1043. MVV reads ciraprarüdhe niyame for 
niyatescirarudhüyah and arüdhe ‘pi for arūdhāyāh. 
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(everything up) (bhedaka) within the sphere of phenomenal existence 
(bhavamandala)." (100cd-101ab) (100) 


Thus, the intended sense is that the essence of this duality is just the 
unfolding of the absence of knowledge (akhydati). 

Surely (one may object) that in such cases (of causality) as the seed and 
the sprout, consciousness does not come into it, whereas in the case of the clay 
and the jar, it does. However, the potter's (consciousness) is not full (and 
perfect), so how is it that it has been stated that ‘that consciousness which is full 
(and perfect) does everything here (in this world)’? With this doubt in mind, he 
says: 


wdwum firs cae ARR Fat 11202 od 
wae: arse ada gT d 


sarvapramánair no siddharn svapne kartrantaram yathà M 101 Il 
svasarmvidah svasiddhàyàs tathà sarvatra'* buddhyatam | 


No means of knowledge can prove the existence of another 
(sentient) agent in a dream apart from one's own self-evident 
consciousness. In the same way, one should understand this to be 
everywhere the case (of all the other states of consciousness, that are) 
proved by themselves (svasiddha) (in the same way, as being the causes of 
the manifestation of phenomena within them). (101cd-102ab) (101) 


Here (in everyday life), there is no means of knowledge that proves the 
existence of some other (sentient) agent that (can be) considered to be the cause 
of a jar, sprout and the like that manifest in a dream, apart from the presence of 
‘one’s own self-evident consciousness’. ‘In the same way, one should 
understand this to be everywhere the case' in waking and the rest (of the 
states of consciousness) also. The meaning is that one should be aware of the 
full (and unlimited) agency of consciousness in all (its) states as generating all 
things. 

Surely (one may ask), what is the purpose of being conscious in that 
way? With this doubt in mind, he says: 


fanfare Aeda fe Sfr: d $e3 d 
arena feet purae d 


cittacitrapurodyane kridan evam hi vetti yah W 102 Il 


2” TA 11/100cd-101ab (100) = MVV 1/1044. A less literal translation, which conveys 
the point more clearly, could be: ‘There is a lack of awareness of oneself as all things 
which are in fact one with Bhairava, who is one and full of consciousness alone. It is 
this that brings about the division of all things from one another.” 

?* TA 11/101cd-102ab (101) = MVV 1/1045. MVV reads svatantráyás tathà sargo ‘pi 
for svasiddhàyàs tathà sarvatra. 
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aham eva sthito bhütabhàvatattvapurair iti? | 


He who, playing?" in this way in the wonderfully various garden of 
the City of the Mind, knows that: *it is I alone who exist (sthita) as (all) 
living creatures, phenomena (bhava), metaphysical principles and worlds.” 
(102cd-103ab) (102) 


“Tt is I alone who manifest as the universe" — he who reflects in this way 
plays in the garden which is the mind (citta) in the city that, by virtue of each of 
its (countless) exceeding wonders, is wonderfully various. (He plays in the 
garden that is) full to overflowing with endless sentiments (bhava) due to the 
progressive heightening (within itself) of aesthetic delight (camatkdra); not, 
indeed, in the forest (of outer transmigratory existence). The Yogi, bringing (the 
universe) to rest within himself (completely) as the plenitude (of 
consciousness), is liberated, even as he lives. This is the meaning. 

Surely (one may ask): All things, even against their will, are forced to 
take on the (bodily) distortions ranging from birth and ending with death. Here 
(in this case), the reason (nimitta) for that is Karma etc. How is it said that that 
should follow (the dictates of) something else? With this doubt in mind, he says: 


wd Stat Fateh SARAT: 11203 II 


seed fer frat sae: d 


evam jàto mrto ‘smiti janmamrtyuvicitratah || 103 Il 
ajanmany amrtau bhanti cittabhittau svanirmitah*"' | 


Similarly, the various forms of birth and death (are just the notions 
that) “I am born” and “I am dead”, that are one’s own creations appearing 
on the screen of the Mind, that is devoid of birth and death. (103cd-104ab) 
(103) 


As is sung (in the Bhagavadgita): 


‘(The Self) is neither born nor does it die. It was never (born) nor will it 
(ever be born or die) again. Unborn and eternal, this ancient one is not killed 
when the body is slain.?? 


Surely (one may ask), if birth and death do not exist, how could this 
situation be; namely, that there is this world here (of the living) (ihaloka) and 
the next world (beyond)? With this doubt in mind, he says: 


2” TA 11/102cd-103ab (102) = MVV 1/1046. MVV reads kridann eva for krided evar 
bhavair bhütais cinmátrakair iti for bhütabhavatattvapurair iti. 

2! Read with the MVV kridanevarn for kridedevarn. 

?! TA 11/103cd-104ab (104) = MVV 1/1047. MVV reads svakalpitah for svanirmitah. 
?? BhGi 2/20. 
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Weare Were 120% | 


parehasarnvidamatram paralokeha lokate?" \| 104 ll 


It is only the notions (we have) of ‘here’ and ‘elsewhere’ that 
become this world and the next. (104cd) (104ab) 


Surely (one may ask), ‘here’ and ‘elsewhere’ (involve) consciousness of 
(some) location or time. Thus, because the condition of being ‘here’ and 
'elsewhere' is one of space and time, how could it be (just) consciousness 
alone? With this doubt in mind, he says: 


qua: facer wr OT WT dd fup | 
vastutah sarnvido desah kàlo và naiva kificana’"* | 

In fact, there is neither a location nor time of consciousness at all. 
(105ab) (104cd) 


Surely (one may ask), let it be (as you say, that) there is no location or 
time of consciousness. (But then, common daily experience would be totally 
disrupted). Location and time sustain the perceptible result of the activity of 
consciousness and so are its foundation; without past and present etc. there 
would be no fixed order of things (naiyatya), even though it is witnessed 
(directly) by oneself. With this doubt in mind, he says: 


The Relationship Between the Sustainer and the Sustained 


aaea zn uda q PRE: 11 204 I 
Weder emm Sebepf RR: | 


abhavisyad ayam sargo mürtas cen na tu cinmayah || 105 Il 
tad aveksyata tanmadhyat kenaiko ‘pi dharadharah | 


If this creation (sarga) were to have (a solid, substantial) form 
(mirta) and (were) not (formless) consciousness, how could anyone observe 
(even) just one thing within it that sustains it (in such a way that then 
everything would be sustained)?"5 (105cd-106ab) (105) 


Now, is this universe the external (solid material) form of 
consciousness? Or is it consciousness (itself)? There (in that case), if it were to 
be its (material) form, everything would be sustained (by something), so what 


23 TA 11/104cd-105ab = MVV 1/1048. MVV —lokata. 

?^ MVV reads this line kintv akdlakalasarnvid desabhede ‘apy abhedini. ‘However, 
consciousness, which is devoid of the differentiation of time, is undivided also when 
there is difference between locations.’ 

?5 TA 11/105cd-106ab (105) = MVV 1/1049. 
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would be supported by what? If, on the contrary, (the foundation) is 
consciousness, what relationship (could there be) between the sustained (outer 
objective universe) and the (consciousness that) sustains (the perception of it)? 
Or else, there (in that case) also, consciousness itself sustains (it) as the screen 
on which all this may manifest. 

Surely, Earth sustains Water, and Water Fire, and that Air, and so on. 
(This) sequence, which is the relationship between the sustainer and the 
sustained, is taught everywhere (in the scriptures). So how is it that it has been 
said (by way of a question): ‘what is supported by what?’ With this doubt in 
mind, he says: 


` ` x 
AANA A 11 $08 |I 

"E 
ard fandi wf: Rasta nf | 
bhütatanmatravargàder ādhārādheyatākrame”" |l 106 Il 
ante samvinmayl Saktih sivarüpaiva dhàrini | 


(Thus, at the root of the relationship between) the sustainer and 
sustained, which obtains progressively between the gross and subtle 
elements and the rest onwards in serial order, is Siva's power (Sakti), which 
is at the end (of the series), and is the consciousness that sustains (all 
things). (106ed-107ab) (106) 


In this way also, it is necessary to accept that ultimately (ante) it is 
consciousness itself that sustains (everything). Otherwise, (if we do not, the 
question arises) what sustains the Earth? And what (sustains) that also? Thus, it 
would not be possible to avoid an infinite regress. As it is not logically possible 
to account for the objectivity of Earth and the rest (of the hierarchy of 
principles) in any other way, it makes sense that the relationship between the 
sustainer and the sustained is (grounded) in the state of consciousness itself. 
Thus, consciousness alone is the one Goddess (bhagavati), who is the means 
(nimitta) by which the universe pours out (of consciousness) and is sustained (in 
its existence), and so (by accepting that this is so), there (can be) no (possible 
logical) defect." 

He says that: 


Sakti is the Sustaining Ground (@dharika) 


qemresdifevaes mf wur fra: go d 
Tal STSTETA rat: afar WW: | 


26 TA 11/106cd-107ab (106) = MVV 1050. MVV reads adharadheyacarcane for 
adharadheyatakrame. 

217 Positing that the power of consciousness is the ultimate support in this series of 
supporter and supported precludes the possibility of an infinite regress and all other 
logical inconsistencies. 
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tasmát pratitir evettham kartri dhartri ca sà^* sivah V 107 Il 
tato bhavas tatra bhavah saktir adhürikà tata] | 


Thus, intuitive awareness (prafiti)”® alone is in this way the 
sustaining and creative (energy). And that is (one with) Siva. Existing 
things (bhava) (come forth) from that and (subsist) there. Thus Sakti is the 
sustaining (ground) (adhàrika) (of all things). (107cd-108ab) (107) 


‘Intuitive awareness’ (here) means consciousness (sarivid). Surely 
(one may ask), it is the power (of consciousness) that is said to be sustaining (all 
things). But what reality (ko ‘rthah) can a relationship between the sustainer and 
the sustained or the like have within Siva's abode, that is completely full (and 
unlimited) consciousness? With this doubt in mind, he says that *thus Sakti is 
the sustaining (ground) (adhàrika) (of all things)’. "There'?' means there 
within Siva. What he is saying is that that (Sakti) is consciousness, the nature of 
which is Siva. 

Nor is this (view) at all novel. Thus, he Says: 


agas fure da FATT: Igo di 
vammsmerp famed aafe fenpranm | 


sánkalpikam nirádhàram api naiva pataty adhah | 108 ll 
svàdhàrasaktau viśrāntarh” visvam ittham vimrsyatam | 


Although an imaginary entity (samkalpika) has no (physical) 
support (niradhára), it does not fall down, (because) it rests on a power 
which is its own foundation (adhàra). Contemplate all things in this way. 
(108cd-109ab) (108) 


Even though (it has) no external support, the generic elephant in such 
imaginary notions as ‘an elephant with four tusks is running in the sky’, resting 
within its own sustaining power which is consciousness alone, ‘does not fall 
down’, and abides firmly established, just by resting upon itself. Contemplate 


?* TA 11/107cd-108ab (108) = MVV 1/1051. MVV reads sā pratibha for dhartri ca sa. 

* This line reads in the MVV: arra svatmani te tena Saktih sadharasamjfiita | ‘Here 
these (phenomena) are within their own essential nature, and so this Sakti is called the 
sustaining ground (adhàra)." 

*° The word 'pratiti according to Monier-Williams’s dictionary means ‘clear 
apprehension, insight into anything, complete understanding or ascertainment, 
conviction.’ Jayaratha glosses it as ‘consciousness’ (sarivid). This is a feminine word 
and so is identified with the Goddess, the sacred power that sustains all things. The 
variant reading sa pratibha for dhartri ca sā in MVV 1/1051b, which states that pratiti 
is pratibha, supports the translation of pratiti as ‘intuitive awareness’. 

=! Read, as the editor suggests, ratreti for tad iti. 

™ TA 11/108cd-109ab = MVV 1/1052. MVV reads visranter for visrantam. 
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all this universe in the same way. The meaning is that you should grasp it with 
certainty (niscaya).?* 

Surely (one may ask), how can one reasonably consider the example of 
a non-existent (avastu) imagined entity to be appropriate for an existent universe 
which consists of (the principles) ranging from Earth onwards, and manifests as 
(common) jars and the like? With this doubt in mind, he says: 


aren mmea ISAT d o9 d 
"mes aeia fat darem d 


asyā ghanüham ityádi rüdhir eva? dharāditā \\ 109 Il 
yavad ante cid asmiti nirvrttà bhairavatmata | 


(The essential, universal nature of) Earth and the other (principles) 
(dharadita) consists of the firmly established (awareness) that that (power 
of consciousness has, which develops progressively,) starting with ‘I am 
gross' (up to) the end, (when sakti reflects that) *I am consciousness', and 
Bhairava's nature is fully formed (and attained) (nivrtta). (109cd-110ab) 
(109) 


The intended sense is that it is totally impossible to establish the 
existence of a reality (vastusartà) outside consciousness without accepting that 
the universe is the development in this way and that of the reflective awareness 
within consciousness, even though its nature is a gross substance and the rest (of 
its forms at all levels of its existence). 

Surely (one may ask), if one accepts that phenomena ranging from 
(those related to) Earth and the other (principles), the nature of which is gross 
substance and the rest (of their forms), are essentially pure consciousness alone, 
that is, has neither (ever) arisen (into existence) nor fallen away (from it), then 
how can one account for their coming into being and cessation? With this doubt 
in mind, he says: 


All Things, Including Time and Space, are Manifestations Within 


RA sm sa tered: RA ggo di 
rend wat g Wea a ra: Fata | 


75 The expression svavastambhanenaiva, that I translate as (it abides firmly established) 
‘just by resting upon itself’, can equally well be translated as ‘(it abides firmly 
established) ‘just by its own resoluteness (to do so)’. The power that is the inscrutable 
ground of all things which sustains their existence is conscious. It is a ‘resolute 
intention’ to maintain their existence. The universe, one with consciousness, the sole 
reality, is sustained in its existence by the will to be as it is each moment. Contemplating 
everything in this way, the perceiver participates in that fundamental will, experienced 
as a fundamental certainty of its fundamental inscrutable existence. 

24 TA 11/109cd-110ab = MVV 1/1053. MVV reads rüdher eva for rüdhir eva. 
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manav indrayudhe bhàsa iva niladayah sive | 110 Il 
paramarthata eşāħ tu nodayo na vyayah kvacit™ | 


(All things are) manifestations (bhàsa) within Siva, like blue and 
other (colours) in the rainbow (that shines) within a gem. In reality, they 
neither come into being anywhere nor cease to exist. (110cd-111ab) (110) 


Surely (one may ask), it is undeniable that the coming into being and 
destruction of each particular phenomenal entity is in relation to (its) particular 
location and time. So how is it that he has said that they neither come into being 
nor cease to exist? With this doubt in mind, he says: 


W PEA wr YERA 11.222 di 
fere fe 834 yepe | 


dese kàle ‘tra và srstir ity etad asamafjasam M 111 Il 
cidatmana hi devena"* srstir dikkálayor api | 


(The view that) creation takes place here in space or time is illogical 
(asamafijasa), (because) time and space are also creations of the Lord, who 
is consciousness. (111cd-112ab) (111) 


Time and space are not fixed (and predetermined) at all, even (in the 
sphere of duality) on the plane of Maya. Accordingly, he says: 


Moments (ksana) Do Not Exist 


mA mAAR 0223 0 


Te a eren rater: d 


jagarabhimate sardhahastatritayagocare | 112 Il 
prahare ca prthak svapnas citradikkalamaninah | 


(Even) a person who is awake can have (many day-)dreams in the 
span of three and a half hands-breadths and (two and a half) hours (of a 
breathing cycle that represents an entire day and night), during which he 
believes that he experiences (many) varied places and periods of time.” 
(112cd-113ab) (112) 


75 TA 11/110cd-11lab = MVV 1/1054. MVV reads nodayavyayayogita for nodayo na 
vyayah kvacit. 

© TA ll/Illcd-lI2ab = MVV 1/1055. MVV reads cidatmano hi devasya for 
cidatmana hi devena. 

27 TĀ 11/112cd-113ab = MVV 1/1056. 
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Manifestations associated with the dreaming state are perceived in the 
waking state also. (Thus,) within the limited measure of the location of the 
body, and in the course of two and a half hours of time, there are believed to be 
'experiences (of many) varied places' as, for example, a separate earth, 
mountains, and sky, as well as ‘periods of time’ such as a day, month, year and 
hundreds of years (kalpa). Thus, what is it that restrains (time and space to fixed 
periods of time and specific places)? 

Thus, even those who maintain that phenomena are momentary due to 
the restraint (niyama) (exerted upon them) by time, consisting of extremely 
contracted moments, are also refuted in this way by this (same) observation. 
Accordingly, he says: 


aa wa ar ae o fxfsefu oce 06223 0 
finum arum auem: HAAN: fear: | 
a à aag mme wafer rw od 
SPHERE Wet yaar: | 


ata eva ksanam nama na kificid api manmahe M 113 Il 
kriyaksane và ‘py ekasmin^" bahvyah sarisyur drutah kriyah | 
tena ye bhavasankocam ksanàntam pratipedire | 114 || 

te nünam enayà nàdyà sünyadrstyavalambinah | 


Therefore, according to us, ‘a moment’ (ksana) does not exist. 
Many (extremely) rapid actions are possible in just one moment of activity. 
Those who maintain that a moment (ksana) is the extreme, most contracted 
limit of (the existence of) an entity (bhavasamkoca) are, in this way (enaya 
nàdyà),"* certainly basing themselves on an empty view.” (113cd-115ab) 
(113-114) 


Thus, as time and space are not fixed (quantities), no such fixed 
(minimum) moment is proved (to exist, as the Buddhists maintain,) and so in 
just the one moment of the coming into being etc. (of something), ‘many 
extremely rapid’ uninterrupted ‘actions’, such as (the entity's) persistence, (the 
actualization of its) functional efficacy, (its) destruction etc. ‘are possible’. 
(Moreover,) as a moment is associated with countless subsidiary moments, 
ultimately it would not amount to being a moment (at all). By not accepting that 


?* TA 11/113cd-11Sab = MVV 1/1057-1058. Read with MVV kriyaksane ‘pi hy 
ekasmin for kriyaksane và ‘py ekasmin. 

2 MVV reads anaya nālyā for enayà nadya. The literal meaning is ‘by this channel’, 

30 See above, 7/23cd-30ab. Each moment of activity consists of subtler shorter 
moments, such as the commencement, persistence, and cessation of the act, which are 
each in turn composed of the others, ad infinitum, Abhinava argues that this infinite 
regress undermines the very basis of the Buddhist doctrine of momentariness. In all 
fairness to the Buddhists, we should note that the Madhyamika would agree. But they 
would say that all views, closely examined, are seen to be makeshift interpretations. 
Thought (one could say ‘reason’) cannot ascertain the ultimate nature of things. 
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phenomenal entities (persist in some) condition beyond a moment, and because 
the moment (itself) does not exist (as such), there is no persistence even for a 
moment. Thus, (all things) rest on emptiness. So what is the use of conceiving a 
ladder (of progressively higher teachings concerning momentariness, as the 
Buddhists do,) beginning with the idealist teachings (of the Yogācāra) 
(vijfiánanaya)? 

Surely (one may ask), if space and time are not (ultimately) real, then 
what is this commerce of daily life (vyavahára) (which is based on their 
existence)? With this doubt in mind, he says: 


By His Freedom, Siva Can Manifest What Does Not Exist, 
All is One With Him 


Fa US aa ay Wha Tara: 25 di 
mår vam. A: fea: | 


tad ya esa sato bhavaii sünytkartura tathasatah || 115 Il 
sphutikartum svatantratvad tah so ‘smatprabhuh sival?' | 


(To conclude:) He who, by virtue of (His) freedom, can make 
existent things empty, and make evidently apparent what does not exist, is 
God (isa), who is Siva, our Lord. (115cd-116ab) (115) 


(They are) ‘existent’ in an external form. (He can) ‘make (things) 
empty'. The meaning is that (the Lord is capable of) establishing them as (pure) 
consciousness by depriving (them of their) exteriority. They are then non- 
existent in the sense that, consisting essentially of (pure) consciousness alone, 
they are devoid of a nature of their own (svarüpasünya). (He can) *make (them) 
evidently apparent’, that is, (He is capable of) manifesting (them) externally. 

He (now) concludes the main point. 


ae Tet fane: cnini 228 0i 
ag fre mf sweets | 

sw epa + ya: wafers i ee di 
aan Teter: TTT d 

tad ittham paramesano visvarüpah pragiyate M 116 || 
na tu bhinnasya kasyàpi dharader upapannatà | 


uktam caitat puraiveti na bhüyah pravivicyate V 117 Il 
bhüyobhi$ capi bahyarthadüsanaih pravyaramyata^? | 


?' TA 11/11Scd-116ab = MVV 1/1059. MVV reads sa paramesvarah for so 
‘smatprabhuh sivah. 

2 TA 11/116cd-118ab (116-117) = MVV 1/1060-1061. MVV reads -düsaná 
pravyaracyata for —düsanaih pravyaramyata. 
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The Lord is acclaimed to be all things (vi$varupa) in this way. 
Nothing separate (from Him), including Earth and the rest (of the 
Principles), could logically exist. (All) this has been said before; it is useless 
to belabour the point. The many defects (advanced up to here) of the (view 
that there is an) outer (independent objective) reality (are sufficient to 
refute it), so let us bring (this discussion) to rest (pravyaramyata). (116cd- 
118ab) (116-117) 


(The many defects of this view we have noted previously are) 
‘sufficient (to refute it)’. Desisting (from further discussion), it has been 
brought to a conclusion, (and so) has come to an end. 

He now concludes the teaching of (this) chapter with the first half of a 
verse. 


akes Aofa: PORSA: 11222 0 


tad ittham esa nirnitah kalāder vistaro ‘dhvanah \\ 118 |l 


In this way, (the full) extent of the Paths (adhvan) of the Forces and 
the rest has been taught. (118cd) (118ab) 


What he says here is clear (and so needs no comment). This is the 
auspicious (end of this chapter). 


One called Jayaratha has commented on (this) the eleventh chapter by 
presenting the division of the entire six-fold Path and its true nature. 


Thus ends the eleventh chapter, called ‘the Elucidation of the Path of 
the Forces’, of the Tantrāloka, composed by the venerable Abhinavagupta, the 
most excellent and great Saiva teacher (mahamdahesvaracarya). It has a 
commentary called ‘Discernment’ (viveka), written by the venerable Jayaratha. 


CHAPTER TWELVE 


The Application of the Path of the Forces and the Rest 
(kaladyadhvadhvopayogah) 


May the one who gives victory to the wise (sar), whose ornament is 
made from the Half Moon, which is nectar, bringing to rest the entire circle of 
the Paths within his own consciousness, bestow victory. 


Now in order to explain the application (of the Path, he says the 
following in) the second half (of the verse begun at the end of the previous 
chapter). 


HMA THA STAM: WHAT (6$ odi 
athadhvano ‘sya prakrta upayogah prakasyate | 1 |l 


Now we will explain the application of the Path in (the sacrificial 
rite and the rest) that we are discussing.’ (1) 


“We are discussing’ (matters that concern) the sacrificial rite and the 
rest. He says that: 


The Cosmic Body 


The Path is Within Both the Parts of the Body 
and the Components of the Rite 


zema TAGs ae ufafe wera: | 
TEN PROS HAT aA 009 odi 
aka ggas ada: | 


wer frg. TS ST HATTA 3 1 


ittham adhvà samasto ‘yarn yathà samvidi samsthitah | 
taddvara Stinyadhtprananadicakratanusy atho | 2 ll 

bahis ca lingamürtyagnisthandiladisu sarvatah | 

tathà sthitah samasta ca vyastas caisa kramükramát || 3 I 


Now, all this Path is established in this way (internally) within 
consciousness, and through that in the void (experienced in deep sleep), the 
intellect, the vital breath, in the configurations (cakra) of the channels (of 
the vital breath), and in the body. It is also established in the same way 
externally, both as a whole and part by part, both successively or all at once 


' See above, 11/38cd-39ab. 
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(kramákramát), in (all the components of the rite, including) the Linga, the 
icon, the fire, the sacrificial ground and so on. (2-3) 


The void (experienced in deep sleep) and the rest are emitted ‘through 
that', that is, mediated by consciousness. As was said before: 


‘(Through and) mediated by consciousness, the Path is established in 
that which it has emitted, namely, in the void, in the intellect, in the vital 
breaths, in the configurations (cakra) of the channels (of the vital breath) (nàdt), 
in the secondary wheels (cakra) (of the senses), and in the external body." 


‘The icon’, which is the disciple, ‘and so on’, that is, the sacrificial jar 
and the rest, (are emitted) ‘externally’, that is, (outside) the perceiver of the 
void (in deep sleep) etc. That is said (in the following verse): 


‘The conjunction (saridhi) of the Path is said to be that which is located 
in the (sacrificial) jar, mandala and fire, and in the Self, which is on the Path of 
the disciple, and so too in the thread (that conjoins them) all together.’ 


(The Path is also established externally, both) ‘as a whole’, although it 
is of six kinds, and ‘part by part’, that is, as one or other (of the Paths of) the 
Forces and the rest, (according to which of them) is considered to be the one to 
be purified. (This can take place) ‘both successively or all at once’. Succession 
is (is of three kinds), gross, subtle and supreme. ‘All at once’ is a single 
teaching (concerning all the Path together) (ekapraghattaka). 

Surely (one may ask), what purpose is served (by the Path) being in this 
condition (avasthana)? With this doubt in mind, he says: 


The Contemplation of Nonduality (abhedabhavana) 


afar aaa safer: | 
worn a el 


Gsamvittattvam übühyam yo ‘yam adhvà vyavasthitah | 
tatra tatrocitam riipam svam svatantryena bhasayet | 4 || 


(The adept) should manifest (his) own (limited nature) in the 
appropriate (unconditioned) form (as Siva, by means of his reflective 
awareness), in every single aspect (fatra tatra) of this Path, that extends 
from pure consciousness to the external (material world).? (4) 


? Above, 8/4. 

` I have followed Jayaratha's interpretation of this verse, which Gnoli finds forced. 
Gnoli translates: *Of the various aspects of this Path, (The teacher) should (naturally) 
make manifest that one (which he retains is) the most appropriate (as this or that 
substratum).’ Gnoli emends svari svatantryena to svasvasvatantryena. 
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This six-fold Path extends from (pure) consciousness up to the external 
(world). (The adept) should, by virtue of (his own innate) freedom, (project) his 
own contracted nature into ‘every single aspect (tatra tatra)’ of the Path, 
consisting of the worlds and padas etc., and (reflect) by means of his self- 
awareness that, ‘I myself am the supreme soul (harsa),”* by virtue of which he 
should make the corresponding uncontracted nature, which is Supreme Siva, 
manifest. The meaning is that he should realise (himself to be) of that nature. 
That is said (in the Vijianabhairava): 


‘Having meditated on the true nature (tattva) of all this universe as Siva 
(who is within all things) right up to the very last ones, (completely) in every 
way (samantatah), by (applying) the procedure of the (six) Paths, (there comes 
about) the Great Awakening (mahodaya)!? 


* SvT 4/339c. Also quoted above ad 4/51cd-52ab. The full line states. ‘I myself am the 
supreme soul (harisa), Siva, the supreme cause’ aham eva paro harmisah sivah 
paramaküranam SvT 4/399cd. 

* VB 57 (56) Sivopadhyaya comments: 

Sivah prakasavimarsatmà paramesvarah, tasya idam $aivar tattvam svarüpam 
dhyatva, mahodayah praküsübhivyaktih | tena bhuvanatattvakalatmako vacyavargah 
prakaSaparamarthah, varnamantrapadasvarüpo | vàcakasamühah | vimarsavapuh iti 
ubhayasamsargaranisvabhavah unmesanimesasaktidvayayaugapadyanubhava- 
camatkaram dhydyet | bhuvanüdi — adhvaparyantesu* hi jagatah sivat vind na kiñcit iti 
Jjagadriipam tyaktva, Sivameva dhyayato mahodayah syat | 


‘Siva, whose nature is the light (of consciousness) and reflective awareness, is 
the Supreme Lord. Having meditated on this, its essential nature as the Siva principle, 
(there comes about) ‘the Great Awakening’, that is, manifestation of the Light (of 
consciousn The class of objects of denotation consists of the Worlds, Principles and 
Forces, and is in reality the Light (of consciousness). The aggregate of denotators are 
the Phonemes, Mantra and Parts (of mantra), the body of which is reflective awareness, 
Thus, the combination of both (together is like) the combination (of the two) fire sticks 
(used to make the sacrificial fire). (The yogi who is of that nature) should meditate on 
the wonder of the experience of the simultaneous occurrence of the two powers of 
(contemplation, namely, that) with the eyes open (unmilana) and (that with) the eyes 
closed (nimilana) (symbolized as two fire sticks). Without Siva, there would be nothing 
(in any of the things) of the universe, right up to the very last ones on the Path of the 
Worlds and the rest. Thus, having abandoned the cosmic form, meditating on 
(transcendental) Siva alone, there would be ‘the Great Awakening’. 


Anandabhatta comments: 


adhvasatkesu bhuvanadhvaparyantesu samanyatayà visesataya và na kim api 
Sivatattvam vind sarabhütam iti vijfiaya mahodayah — paramasivavabhasah syad ity 
arthah | etad eva 


adhvasatkadi samtyajya jitva cendriyamandalam | 
kàranai takrtyo ‘sau rajate süryavad bhuvi | 
ityádinà málinikalpottare ‘py adistam asti V 56 II 


*Without (the existence of) the Siva principle, nothing at all (exists,) either as a 
universal or a particular on the Six Paths, (or in any of the things) right up to the very 
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In this way, he also indicates the object of inquiry (prameya) (he is 
examining now), called ‘the contemplation based on unity (abhedabhaàvanày , 
enunciated in the detailed enunciation. 

Surely (one may ask), how can this manifest in this way also to the 
limited embodied perceiver? With this doubt in mind, he says: 


View the Body as Containing the Paths, the Abode of the Pulse 
of Time and Space, and All the Deities 


Wd ada cmd wo qum og od Wm | 
rea wear AAs fares i 4 1 


sarvam sarvatra rüpam ca tasyapi na na bhasate | 
na hy avaccheditam kvàpi svapne ‘pi visahamahe || 5 I 


(The nature of the Path is such that) its entire form (sarvar rüpam) 
manifests everywhere (in every part of it, so that each particular aspect 
contains within itself everything else).* We do not tolerate the existence of 
limitation even when (we) dream. (5) 


"Limitation' is the state of contracted (consciousness). As they say: 
'although the Absolute (Brahman) is (equally in each) place, (It is) 
omniform, unsurpassed and inconceivable'. 7 


Surely (one may ask), what is the purpose of its manifesting in this 
way? With this doubt in mind, he says: 


— T 
crane te AAT i & og 


evar visvadhvasaripürnam kālavyāpāracitritam | 
desakalamayaspandasadma deham vilokayet I 6 M 


One should view the body in this way as full of all the paths (of 
manifestation), wonderfully diversified by the activity of time, as the abode 
(sadman) of the pulse (spanda) which is time and space. (6) 


last ones of the Path of the Worlds and the rest.* Once having understood that it is the 
essence (of everything), there comes about ‘the great awakening’, that is, the shining 
forth of Supreme Siva. This is the meaning. The same is taught in the Málinikalpottara 
with such statements as: ‘Having abandoned this same group of Six Paths and the rest, 
and conquered the assembly of the senses, along with the (fundamental) causes, he who 
has accomplished (his) goal, shines in the world like the sun." 

* read bhuvanddyadhvaparyantesu for bhuvanddhvaparyantesu. 

€ Concerning this concept, see above, 11/(84) (83cd-84ab). 

7 See above, TÀv ad 1/165 and note there. This line is also quoted above in TĀv ad 
3/43cd-45ab (45-46) and ad 4/98, as well as below ad 28/375cd-376ab. 
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So what? With this doubt in mind, he says: 
The Body and Every Component of the Rite is Full of All Things 


and All the Deities. Offering to Them is True 
Inner Worship, Meditation and Liberation 


wem facris faaara: | 
Sg: Wag qus quf feat iy d 


tathà vilokyamàno ‘sau visvántardevatamayah | 
dhyeyah püjyas ca tarpyas ca tadàvisto vimucyate V 7 Il 


Perceived in this way as consisting of (all) the deities in the 
universe, one should offer libations to it (tarpya), meditate on it and 
worship it. He who penetrates into it is liberated. (7) 


Meditating in this way does not bring this about only in the 
psychophysical organism, but also externally. Accordingly, he says: 


web ui wé fog wo Jere ww | 
aa fef owafrenn qmm snp I cI 


ittham ghatam patam lingam sthandilarh pustakam jalam | 
yad và kificit kvacit pasyet tatra tanmayatam vrajet W 8 Il 


(He should regard every ritual object) in this way, be it the 
(sacrificial) jar, cloth, Linga, sacrificial ground, book, (consecrated) water, 
or anything at all. Or else, wherever he may see (things in this way), he 
there becomes of that same (conscious) nature. (8) 


Surely (one may ask), it said everywhere that worship (arcana) and the 
like are a cause (nimitta) of attaining oneness with consciousness 
(sarhvitmayatā), so why is this said again here? With this doubt in mind, he 
says: 


Tasca PTS Io |di 
watt wart watcher | 
HARTA CMSA: 12 


tatrarpanam hi vastiinam abhedenarcanam matam | 
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tathà sampürnarüpatvanusandhir dhyanam ucyate | 9 || 
sampürnatvánusandhanam akampam dardhyam ànayan | 
tathantarjalpayogena vimrsaf japabhajanam VW 10 || 
tatrarpitanam bhavanam svakabhedavilapanam | 

kurvams tadrasmisadbhavam dadyad dhomakriyaparah W 11 1l 


(True) worship is considered to be the act of offering (all) things 
there (to consciousness) at one (with it). Reflection (anusaridhi) on it as full 
of all things in this way is said to be meditation (dhyana). 

Making the contemplation of perfect fullness unwavering and firm, 
reflecting (on that infinite nature) in that way, in union with the inner 
discourse (of awareness) (antarjalpa), it participates in the (perennial) 
repetition of mantra (japabhdjana). 

He who, engaged in destroying (all the) differences between the 
things offered there (to consciousness), and presents (them to it) as the 
essence of the rays (of its light), is intent (on offering the true) oblation." (9- 
11) 


(He makes his contemplation) ‘firm’, right up to the point of 
(achieving) a direct experience (of ultimate reality), ‘in that way’, that is, by the 
firmness of (his) contemplation. He ‘presents’ (all things to consciou 
making them shine as its rays. This is the meaning. Saying that (he i 
(on offering the true) oblation’ (means that) this is said to be (the supreme 
form of) oblation (homa). 

Surely (one may ask), what happens by practicing in this way? With this 
doubt in mind, he says: 


The Observance of the Pure Vow of Equality 


aadgda: wd was Tea: | 
Pear ad ys aed RAT 1122 d 


tathaivam kurvatah sarvam samabhavena pi 
niskampata vratam Suddham samyarn nandis 


According to the Nandisikha, the unshaking (niskampata) (freedom 
from doubt of one)’ who, doing this in this way, sees all things, (both those 
that should be abandoned and those that should be adopted,) with a sense 
of (their) equality (samabhavena), is (the observance of) the pure vow of 
equality (samya). (12) 


* Cf above, 4/109cd-122ab, 180cd-181ab and 194-211. 

° This ‘shakiness’ (kampatá) or fear is the result of the uncertainty the Kaula practitioner 
feels, that the Kaula offerings of meat, wine, sexual fluids and the like are improper. 
According to these Tantras, as understood by Abhinava, the cause of these doubts is 
ultimately that he does not experience the oneness of Siva's presence everywhere, and 
so is overcome by the dualistic thought constructs born of his ignorance. 
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The nature of ‘all things’ (he sees) are that they need to be abandoned 
or adopted. That is said there (in the Nandisikha): 


‘O Goddess, here in (the observance of) this vow, equality is enjoined 
everywhere. It is not that by (wearing) ochre (robes) that one is a monk or 
observer of vows, nor is he self-controlled in (his observance of) silence until he 
has realized Siva, the supreme, all-pervading Lord. Therefore, the (true) 
practitioner of vows is he who, constantly inward-looking, is dedicated to 
spiritual discipline. O Beloved, as the one Siva is established within all existent 
beings, so is it that the equality (of all things) is the root and supreme vow of 
(all) vows. Dear One, whatever vows they be, they (all) become secondary to 
the primary one, and so, O goddess, it is said to be the greatest of (all) vows." ^ 


This itself is supreme contemplative absorption (samadhi). Accordingly, 
he says: 


Tareas | 
Ryti Ref me: amf Wa: WU 123 0 


tatharcanajapadhyanahomavratavidhikramat | 
paripürnàm sthitim prahuh samaddhim guravah purà \\ 13 ll 


The ancient teachers have said that this state of perfect fullness, 
(which is achieved) by offering this kind of worship, repetition of mantra, 


" MaheSvarananda quotes the following verses (in MM p. 168), saying that it is drawn 
from an Agama (yad uktam game). Could this be the Nandisikha? 


samatà sarvabhavanàm vrttinam caiva sarvasah | 
samata sarvadrs 'yünüm caiva sarvasah | 
bhümikünàm ca sarvàsám ovallinàm ca sarvasah | 
samatà sarvadevünàm varnánürm caiva sarvasah M 


"There is equality of all emotive states (bhava) and fluctuations (of the mind) 
(vrtti) in all respects. There is equality of all views and sacrificial substances in all 
respects. There is equality of all the planes (of Yoga) (bhümika) and Kaula lineages 
(ovalli) in all respects. There is equality of all the gods and castes in all respects.’ 


Cf. Nayasütra of the NTS: 


‘Thus, one should meditate upon Siva and the individual soul as one. Thus, 
thinking of all things and similarly (one’s own) self as like Siva, one becomes devoid of 
attachment and hatred. They (i.e. those who think this way) as having one flavour 
(samarasa) (with Siva), being (as he now is) joined with Siva. The whole universe, 
moving and unmoving, is thought of as being like Siva. Enemy and friend are equal; 
Brahmana and dog-cooker are equal — seeing everything as equal, he becomes a siddha, 
knowing everything as Siva, decided with one mental focus, in a mental state of 
immersion in Siva.’ Nyayasütra 4/53-57ab. 
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meditation, oblation, and (the observance of this) vow, in due order, is 
contemplative absorption (samadhi)."' (13) 


‘The ancient teachers’ are previous teachers, beginning with Srikantha 
and the rest. As they say: 


*Viewing all things equally in this universe, both in oneself and in other 
beings, (thinking,) “I am Siva, (one) without a second”, is said to be supreme 
contemplation (samādhi). 


!! The word ‘samadhi’ is charged with meaning. As the final stage of the development 
of Patafijali's yoga, it denotes the highest experience of his yoga, that leads to and 
ultimately is liberation. The state of samadhi is variously understood by different 
traditions in accord with the goal they preach. Even so, they all agree that it is a state of 
perfect unwavering concentration devoid of objective content. In this respect, it is not 
concentration ON something, but concentration OF the mind, and with it, the senses and 
the whole psychophysical organism. It is the ultimate remedy for their binding 
dispersion. Thus, the word is derived from the prefix sama — meaning all, completely, 
‘bringing together’. This collecting together of all the activity of the 
ind is apparent as a suspension of their activity. Thus, some have suggested 
that the yogi e in samādhi is trance, and translate the word that way. I do not 
follow suit, because ‘trance’ generally suggests possession, which samādhi certainly is 
not. So I choose to translate somewhat loosely, in accord with the sense of the word 
(anvartha) *contemplative absorption'. The experience the yogi has in this state of 
absorption of the faculties varies according to the envisaged goal. Here it is 
identification with Siva Who is all things. A state called ‘plenitude’ — pürnatà. 

" NT 8/18. Chapter eight of the Netratantra is dedicated to intern 'd Yoga. It begins 
with a presentation of the classic eight ancillaries of Yoga taught in the Yogasütra, for 
which it supplies interiorized equivalents. After the first seven have been described in 
this perspective, the Tantra goes on to define samādhi, the last one. Ksemaraja 
introduces the subject saying: 


samüdhim api — parasvarüpavisayam — ànavasaktasámbhavopáyaprüpyam 
anupayam cadisati Slokacatuskena 


samam sarvesu bhiitesu ädhānam cittanigrahah | 
samadhanam iti proktam anyathà lokadàmbhikam V 


‘(The Tantra goes on) also to teach in four verses (the nature of) samadhi, 
which is a subject concerning the supreme nature (of things), that can be attained (by 
any of the categories of) means, Anava, Sakta or Sambhava, and (it also teaches) 
Anupiaya. 


‘Pledging (attention) (ddhana) equally (sama) to all living beings, is the 
subjugation of the mind. This is said to be profound contemplative absorption 
(samādhāna), otherwise it is (a fraudulent deceit that) deludes people.” (NT 8/17) 


sarvapranisu cittasya samam vaisamyapratipattinigrahatma adhanam cittanigrahah 
samadhanam iti coktam | svátmatulyatücintanam yat tat samadhanam proktam | 
anyathà — locananimilanádiprakürenaitad — viparitam yat — samádhaànam tat 
lokadambhaikaprayojanam W 17 I 
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The equality — sama — of the mind towards all living beings and the pledging 
(of attention to that) which is the control of the mind is said to be profound 
contemplative absorption (samüdhana) That profound contemplative absorption 
(samadhdna) is said to be reflecting on the equality (of everybody) with one’s own Self. 
Otherwise, the kind of absorption which consists of (just) closing the eyes and the like 
etc., is the opposite of that, and its (sole) purpose is to deceive people. 


etad dhyanopáyakam ánavam samadhanam, suddhavikalpopayam saktam | tad aha 


svaparasthesu bhitesu jagaty asmin samanadhih | 
ivo ‘aham advittyo ‘harn samadhih sa parah smrtah I| 


This is contemplative absorption (belonging to the) Individual level, which has 
as its means meditation (dhyana), (whereas) the one at the Empowered level has as its 
means (the development of) pure thought (constructs). He says that: 


“Viewing all things equally (samanadhi) in this universe, both in oneself and in 
other beings, (thinking) “I am Siva, (one) without a second” is said to be supreme 
contemplation (samádhi).' (18) 


sarvam idam aham eva, ity ahantedantasdmanadhikaranyatmasuddhavidyottha- 
dhyavasdyariipah parah samadhih smrtah paramparyatah prasiddhah V 18 W 


“I am all this” is the ascertainment that arises from Pure Knowledge, which is 
essentially the oneness of subjectivity (ahanta) and objectivity (idanta) on the same 
common level (samanadhikaranya). It is ‘said to be supreme contemplation (samadhi)’ , 
which is well known from (the teachings) of the tradition (transmitted through the line 
of teachers), 


athaikavaropayaprapyam api punar upaydnapeksatayanupayam satatoditarn 
samadhim àdisati 


samyaksvariipasarhvedyam sarnvidrüpar svabhavajam | 
svasamvedyasvaripam ca samadhanam param viduh — M 


Now he teaches the contemplation that is constant (satatodita) and Devoid of 
Means, because it does not depend on means, (but) can be attained by (the application 
of) the means (just) once (and for all). 

(The wise) know that supreme contemplative absorption (samādhāna) is that in 
which one’s own nature can be perfectly known; it is the conscious nature 
(spontaneously) born from one’s own nature, and the essential nature of one’s own 
experience. (19) 


samyagekavaropdyatah sarnvedyam sphuritarn yat svàbhüvikam sarnvidrüparm cakásac 
ciddhama, tat svasamvedyasvarüpam ti svapraküsam nityoditatvenavyutthanam 
samādhānam || 19 || 


By the right means, which is once (and for all), (the reality) that needs be 
known flashes forth as the innate (and natural) (svābhāvika) ‘conscious nature’; that is, 
the shining abode of consciousness, which is ‘the essential nature of one’s own 
experience’; that is, self-luminous (contemplation) from which, because it is perpetually 
arising, (the liberated yogi never) emerges. 
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Surely (one may ask), is this kind of worship dependent on anything 
external? With this doubt in mind, he says: 


Worship and the Rest Neither Enjoined nor Prohibited 


am seme sfevsisfern a 
meas 4 fafa: AA fu wfafen I ex 


atra püjájapüdyesu bahirantardvayasthitau | 
dravyaughe na vidhih ko ‘pi na kàpi pratisiddhatà || 14 || 


Here (in this tradition), worship, the repetition of mantra and the 
rest, (and so too) the flood of sacrificial substances, be they internal or 
external, are neither enjoined nor are (they) prohibited at all. (14) 


The external ‘sacrificial substances’ are wine and the rest (offered in 
Kaula rites). The inner ones are channels and clarified butter etc. (nà 
Surely (one may ask), 


avikalpopayam Sambhavam samadhim aha 


rasibhyam cijjadabhyam ca vicarya nipunam padam | 
yan nityam SaSvatam rüpari samadhanam tu tad viduh ll 


(Now) he explains the contemplative absorption (samadhi) (belonging to the) 
Sambhava (level), which is a means free of thought. 


‘(The wise) know that to be contemplative absorption (samádhàna), when one 
has skilfully discerned by means of the mass (rási) of conscious and insentient (things) 
the plane that is eternal and immutable.' (20) 


jadarüsir bhuvanabhavadehadih | cidrasih | sakalapralayakalavijianakalamantra- 
mantresamantramahesasivàkhyah | pramátrvargah \ tato madhyāt padah viśva- 
pratisthasthdnarh nipunari. vicārya badham vimrśya yan nityam avināśi sàsvatam 
vivartaparindmastinyarh sadā svaprakāśarhń ca rüpam arthāt sphurati, tat{amādhānarhę 
vidus tattvajñāh || 20 Il 


The mass of insentient things are the worlds, phenomena and the body, etc. The 
mass of conscious beings is the group of perceivers called Sakala, Pralayakala, 
Vijfanakala, Mantra, Mantre$a, Mantramahesa and Siva. Discerning skilfully in the 
midst (of all this) the place where everything (viva) is supported, reflecting deeply on 
what is ‘eternal’, indestructible, immutable, that is, devoid of apparent change and real 
transformation, and always self-luminous, that is to say, its nature shines forth, the 
(wise) who know reality ‘know that to be contemplative absorption" ." 

See Briinner (1974: 145 n 1) concerning the progression of these four 
definitions of samadhi. 

? T do not understand what is meant by nālājyādau. It appears that the text is corrupt 
here. 
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FOYT TAS HAT | 
om AAPA a ard a wf gy oi 


aaa fatten gfe | 


kalpanasuddhisandhyader nopayogo ‘tra kascana | 
ukta Sritrikasiitre ca jayate yajanam prati | 15 || 
avidhijiio vidhijfia$ cety evamadi suvistaram | 


Visualization (kalpana), purifying rites (suddhi), daily ritual 
ablution (saridhya), and the like are of no use here whatsoever. This has 
been extensively explained in the venerable Trikasütra (i.e. the Parátriéika) 
(where it is written): *One who does not know procedure regarding the 
sacrificial rite becomes one who does’ etc." (15-16ab) 


"The venerable Trikasütra' is the venerable Paratrisika, that teaches 
the object of enquiry, which is Trika. That is taught there extensively with the 
line beginning: 

‘One who does not know the procedure regarding the sacrificial rite 
(yajana) becomes one who does.’ '^ 


That was said before, and so no effort is made here (to say more). 

Surely (one may ask), even so, it is taught here that the outer (rite) is of 
some use, in accord with (the teaching): 

"Even though this supreme power is perpetually active (nityodità), it is 
hard to attain Kauliki’s state for one who is devoid of outer (disciplined 
spiritual) conduct (caryd).’ 

So how is it that he has said this? With this doubt in mind, he says: 


Consumption of the Sacrificial Substance 
Wherever the Mind is Propitious 


"pep em at aa car fafa: cef 28 od 
WD an dx wa qwe faf a: | 


yada yathà yena yatra svà samvittih prasidati | 16 Il 
tadà tathà tena tatra tat tad bhogyam vidhis ca sah | 


Whenever, however, wherever, and by whatever (means) one's own 
consciousness becomes propitious (prasidati), then should, in that way, 
there and by that (means) be consumed (bhogya) (as the sacrificial 
substance), for this is the procedure (enjoined by Kaula scripture) (vidhi). 
(16cd-17ab) 


H Cf. below, 13/151cd-154. 
!5 PT verse 20 (p. 254). 


110 CHAPTER TWELVE 


And that is enjoined here everywhere (in these teachings). Accordingly, 
he says: 


virer wd am ARA ies odi 
Aea wenn ay Adee TETA | 


laukikülaukikar sarvam tenātra viniyojayet V 17 ll 
niskampatve sakampas tu kampam nirhrásayed balàt | 


Thus, (a true Kaula) must apply all (kinds of sacrificial substances), 
both normally accepted (laukika) (by the Vedic norms) and those that are 
not (alaukika), if (he possesses) an unshaking (freedom from doubt) 
(niskampatva). (However,) if he trembles (with doubt) (sakampa), (his) fear 
(kampa)'* should be forcefully eliminated (17cd-18ab) 


(This) *unshaking (freedom from doubt)' is the condition free of 
thought constructs. This is the meaning. ‘Fear’, in the form of doubt and the 
like, ‘should be forcefully eliminated’; that is to say, (the true Kaula) should 
be intent on exerting himself there (in that case). This is the meaning. He says 
that: 


The Reduction of Doubt (kampahrasa) 


The Consumption of Kaula Sacrificial Substances 


"em ATAA AAAS GT 36 0 
fafafacar Terese eR | 


! The consequence of this doubt, inhibition or reticent uncertainty, call it what you will, 
is 'kampa' — which literally means ‘trembling’, and denotes the consequent fear or 
angst, that is, existential anxiety. One can well understand how a Brahmin or a member 
of the upper castes — and it is these, surprisingly, who form a large percentage of the 
votaries of such cults — to whom the maintenance of purity, especially in what one eats 
and with whom one is eating, has been inculcated from birth, should hesitate to handle 
Kaula offerings. Indeed, impelling them to do so adds fear to their inhibition. Thus, the 
term ‘kampahrasa’ which essentially means ‘the lessening of fear and may be 
translated as the ‘elimination of doubt’ is equivalent of the term vikalpahrasa, which 
literally means ‘the lessening of thought. ‘Thought’ is a translation of the term 
‘vikalpa’, which also means ‘option’. The two possible meanings imply that thought is 
the formulation of a notion concerning the nature of something that oscillates through 
two or more ‘options’. When a decision — niscaya — is reached, a ‘thought construct’ is 
fully formed, and the consciousness which produced it by means of the instruments of 
the mind etc. comes to rest again. In this perspective, ignorance is understood to be the 
attendant cause of though constructs, which are essentially doubt. The offering of Kaula 
substances causes some to have doubts, and so brings them out in the open, as it were. 
Well-practiced Kaulas who are free of doubts are also free of thought constructs, which 
means, in this perspective, that they are free of the ignorance which induces this sense of 
duality. This is only possible if they perceive the same pure Being in all things. 
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yathà yenābhyupāyena kramād akramato ‘pi và ll 18 Il 
vicikitsà galaty antas tathasau yatnavan bhavet | 


(The Kaula adept) should exert himself in whatever way and by 
whatever means (his) inner uncertainty passes away, be it gradually or 
instantaneously. (18cd-19ab)"” 


17 One of the primary characteristics of Kaula ritual, which distinguishes it from other 
types of ritual, is the offering to the deity of bodily substances, either literally or by 
means of symbolic substitutes. These Kaula substances (kuladravya) notoriously include 
sperm and menstrual blood, and sometimes even urine and faeces. Not surprisingly, 
these things and indeed all else of which the body is made (flesh, fat, bone, marrow and 
so on), as well as what it produces (sweat, tears, hair, nails and the like), are normally 
considered to be impure in cultures all over the world. This is especially so in Vedic 
ritual and its derivates, as it is in Tantric rites that are not Kaula, Kaula ritual procedure 
not only allows their offering but even enjoins it. In the following passage, Abhinava 
assuages the natural doubts and uncertainties many must have felt and still have 
concerning their use. To support his case, he refers here to several authoritative Tantra 
as he had already done in his commentary on the Parütrisikà. There Abhinava explains 
that they not only do not sully the individual who offers them, on the contrary, they 
serve to purify him! Thus he says: 


‘(All of) these substances, whichever one of them one happens to obtain (and 
make use of), destroy the impurity of duality (bhedamala). Indeed, one observes this 
process to be such, The first sprout born of the (old) decrepit tree of transmigration is 
this doubt, which is the contracted (state of consciousness) that (first) arises, (then 
becomes) well established, and finally (bears its) fruits. The distinction (between pure 
and impure etc.) is conceived by the awakened (only) for those who are unawakened 
and children. Although (purely) imaginary, (this notion) takes root in their (mind) and 
matures in (many) varied ways. Thus, for this reason, because (it is the product) of (a 
very) varied imagination, it is of many kinds and (variously) called ‘Dharma’ and the 
like, varying in form in each scripture and country. As has been said (with regards to 
this doubt), ‘disease wears away (vilumpikd) the body’ (SpKa 2/8). If this suddenly 
ceases, then one who is (thus) free of the stain and the restraints of the fetters has 
entered into the Heart of Bhairava, and so one should exert oneself in every way in this 
practice.’ PTv p. 234-235 


Abhinava then quotes the passage of the Sarvácára, to which he refers in these 
verses, and a relevant verse from the Kramastotra (for which see above, commentary on 
4/151 and notes). But whereas the offering of these substances is compulsory in other 
Kaula traditions, as nothing is prohibited or enjoined in Trika Kaulism, they may also 
not be offered, and so he goes on to say: 


"thus, according to the Trika scriptures, worship is an activity which, as far as 
possible, is free of restrictions. (Thus, for example.) the rite of the sacred thread is 
prescribed once, twice, three or four times in the course of a year in order to complete 
(the regular worship) in case all the sacrificial substances could not be obtained (which 
shows that Trika worship may be performed without them. Moreover, the rite of the 
sacred thread itself does not necessarily require the offering of these substances).’ Ibid. 
p. 236. Concerning this rite, see below, 28/112 ff. 
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(By) ‘uncertainty’ (is meant) doubt. Moreover, in this way, he is also 
referring to the (present) object of enquiry, which is the reduction of doubt. 
What next? He says: 


deter Sait we ee d 


dhikarmüksagatà devir nisiddhair eva tarpayet \| 19 || 


(The adept) should offer libation to the goddesses who reside in the 
senses of knowledge and action (with sacrificial offerings that would 
otherwise be) prohibited. (19cd) 


(Sacrificial offerings that are) ‘prohibited’ are said to be the substances 
that are disliked by common folk. 

Surely (one may ask), what is the (scriptural) authority for not 
observing what is prohibited in this way? With this doubt in mind, he says: 
drat Taree eme | 
viravratam cabhinanded iti bhargasikhàvacah | 


And he should delight (in the observance of) the Hero’s Vow. Such 
are the words of the Bhargasikha. (20ab) 


That is said there (in the Bhargasikhà): 


*One should delight (in observing) the Hero's Vow, and practice (as is 
proper and) in accord with (his own) competence" (to do so).' ^ 


'5 Read yathà yogyam for yathà yogam. 

19 This line is also quoted in the PTv p. 235. Although Jayaratha quotes only this line, 
suggesting that this is all that Abhinava is quoting from the Bhargasikhd, it appears that 
the citation extends from 16cd to here. As Abhinava says, taking up half this line, and 
Jayaratha clarifies by quoting the full line, 12/20ab is a literal quote from the 
Bhargasikha. This line is also quoted in the PTv (p. 235). So Jayaratha may have got it 
from there. It seems unlikely that this line is all that Abhinava is citing. It is much more 
likely that he is referring to the entire passage, beginning from l6cd up to 20ab, as 
describing the Hero's Vow (viravrata). 

Ksemaraja (commentary on SàrhPa verses 10) tells us that: prathamam ādāv 
atanu aśarīrah Sribhargasikhadistanitya akáraparümarsátma | vireévarükhyam ca 
brahma brhad brmhakam ca param saktam dhama 

"Initially, in the beginning, (the supreme reality) is disembodied. According to 
the teaching imparted by the venerable Bhargasikha, it is the supreme abode of power, 
the Brahman called VireSvara, that is immense (brhad) and fills (all things)." 

Clearly, the Kaula adept — the Hero — is the central figure in the Tantra of the 
Bhargasikha. It would not be surprising if it taught him, as this passage does, the 
primary tenets of Kaula practice, and above all, that as a Hero, he should not fear or 
draw back from Kaula practice, succumbing to inhibition. The Hero's Vow involves 
worshipping the deity with offerings commonly considered to be impure. Thus, 
appropriately, just after this citation in his commentary on the Parātrīśikā (p. 235), 
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Surely (one may ask), what do doubts and the like do, that such (a 
great) effort is made to remove them? 


wena wrgr fee Tof: AEM FAS: d 20 di 
FARINA: SLIM TTT | 


tathahi Sanka màlinyam glanih sankoca ity adah V 20 Il 
Samsarakaragarantah sthülasthünà ghatayate | 


This kind of doubt (Sanka),” which is Impurity (mdlinya), lassitude 
(glani), the contraction (of embodied subjectivity)," and the like, fashions 
the great (sthiila) pillar (to which the soul is bound) within the abode of the 
slaughterhouse of transmigratory existence.” (20cd-21ab) 


‘Impurity (màlinya) is the Impurity of Individuality (amavamala), 
which is ignorance. ‘Lassitude’ is the lack of enthusiasm that arises from that. 
As is said (in the Stanzas on Vibration): 


Abhinava quotes a long passage from the Sarvácára that declares that nothing is 
intrinsically pure or impure. 

? Hanneder (1998: 145): ‘As a philosophical concept, sanka describes the condition of 
the individual trying to protect his identity by excluding things or experiences that seem 
to threaten it, and thereby continuously recreating his limited ‘artificial’ identity 
(ktrimaham). More specifically, these limitations were described as ‘eight possessors’ 
(graha): ‘obsession with caste (jdtigraha), Vedic learning (vidyd-), the social standing 
of one's family (kula-), with orthodox conduct (ücüra-) . . .' Psychologically 
complementing these identifications were ‘the fear of loss of identity’ (Gtmasanka), of 
participation in non-Vedic rites (divyakarasanká), of impure Tantric incantations 
(mantrasanka), fear of contact with forbidden substances that are offered and consumed 
in Tantric worship (dravyasanka) . . . (Sanderson 1985 fn. 69) Behind these 
formulations were of course the transgressive practices with respect to the Vedic norms 
of the heterodox, non-Vedic cults like the Kula and Krama, where the gratification of 
female deities with forbidden substances was enjoined in order to overcome these 
inhibitions and transcend one's limited identity.' See also PTv p. 235 ff. 

*! Swami Lakshmanjoo (KND p. 36) understands doubt to be these three kinds of 
impurity (i.e. impurity (mdlinya), lassitude (g/ani) and contraction (sarnkoca). Doubt, he 
says, is lassitude, which is the negligence (pramáda) born from ignorance. This is 
‘contraction’. In this way, doubt is present in the dungeon of transmigratory existence 
like a great pillar to which man is constantly bound. Clearly, from the Trika perspective, 
‘doubt’ (as described above) is in itself the ultimate cause of bondage. It is the 
fundamental impurity of ignorance, not just a mistaken notion of purity. The liberated, 
uncontracted state of consciousness is one in which this doubt has ceased. Ksemaraja 
(comm. PrHr 12) quotes the Sarvaviratantra as saying: ‘People are in doubt because of 
ignorance. Thus (because of that) there is creation and destruction." 

* The same metaphor is found also below in above in 15/425 (422cd-423ab). There it 
appears to be drawn from the Gamatantra. 
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"Lassitude ravages the body, and this arises from ignorance. (But if it is 
eliminated by an expansion of consciousness (unmesa), how can (ignorance), 
deprived of its cause, continue to exist?) * 


‘Contraction’ is the state of limitation of the subjectivity (that 
identifies with) the body and the rest (of the psychophysical organism). The 
word ‘pillar’ here (in this case) (also) indicates (a prisoner’s) wooden fetters 
(hadi). 


Trap wur d aot ea 1 22 di 
"eere NUTS Wa m AR: HAZ | 


mantra varnasvabhava ye dravyam yat páficabhautikam | 21 || 
yac cidütma pranijatam tatra kah sankarah katham | 


Mantras are essentially letters, and the (Kaula) sacrificial substance 
(consists of) the five gross elements. (These) and (the sacrificial) animals are 
(all) consciousness, so what (confusing) mix-up (sarikara) (can there be 
between pure and impure,) and how can it arise?” (21cd-22ab) 


There can be a ‘(confusing) mix-up’ with regards to things that are of a 
differing nature. (However, this is not the case with) Mantras and the rest, that 


? Sp Ka 40ab (3/8ab). I have added the following line in brackets to complete the sense. 
% Abhinava is drawing here from a passage of the Sarvavira / Sarvacara, quoted below 
ad 12/24cd, where it says: mantra varndtmakah sarve varnah sarve Sivatmakah | ‘All 
Mantras are letters by nature and all letters Siva." 

The same passage also teaches that both what is considered to be pure and 
impure is all equally made of the five elements. Clearly Abhinava has this teaching in 
mind, which he clarifies here by applying it directly to Kaula sacrificial substances, 
which is not expressly stated in the passage itself. 

Malamoud (1998: 7) observes ‘food (considered in terms of its ingredients, 
preparation, rules of exchange, and consumption) becomes charged with a social and 
religious symbolism so powerful and complex that there is simply no end to the number 
of precautions that one may take with regard to it. Food is a prime vehicle of pollution, 
and there is no time when one is more vulnerable to the assaults of impurity than when 
one is eating. To put the matter more precisely, it is in the food we eat that the 
opposition between pure and impure emerges most clearly, and consequently, also in 
food that the hierarchical distinctions based upon this opposition are most highly 
concentrated." 

One may add that the pollution food can cause is heightened exponentially 
once it enters the body. When it leaves it as excrement and urine, this is obviously so. 
Less obvious but no less powerful is the body itself and its contents and what it sheds — 
blood, sperm, saliva nail filings, body hair, dead skin etc. Indeed, the polluting power of 
food is heightened exponentially if it is taken from a body. Water is the least polluting. 
Although this too can serve as a vehicle of the pollution of a body of a low caste man 
which is most heavily charged with it. Flesh is in itself polluting. The human body is the 
most polluting, and becomes increasingly so the lower the caste status of its inhabitant. 
For the individual human consciousness that inhabits it irradiates it. 
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have no (independent) nature of their own. (This is implied by) saying that they 
are ‘essentially letters’, (that the sacrificial substance consists of) ‘the five 
gross elements’, and (that the sacrificial animals are) ‘consciousness’. This was 
explained previously, when it was stated that prohibitions and injunctions are 
(both) equally (notions), thus one should consider this to be so (in this case 
also). Thus, in this way, because there is no reason for that (doubt), it cannot 
arise. Accordingly, he says: 


EU: hu WET TTA THEA 0 22 i 
3 ES TM wg AARET | 


sankarabhavatah keyam Sanka tasyam api sphutam || 22 ll 
na Sanketa tathà Sanka viliyetavahelaya | 


There is no (confusing) mix-up (between what should and should not be 
done); thus (one should reflect), “what is this doubt (I have about using 
these sacrificial substances)?” (It is nothing at all!)'^ Even if there is (some), 
clearly one should not be in doubt.” In this way doubt would easily cease. 
Q2cd-23ab) 


The word ‘mixed together’ implicitly characterizes (the mistaken) 
mixing up of what should be done with what should not be done. The sense is 


? Cf. above, 4/245cd -247. Elaborate Vedic sacrifices include the offering of animals. 
The killing of animals, even for ritual purposes, is considered to be culpable violence 
(hirisa). In order to circumvent the problem, Brahminic lore narrows down Airhsa to the 
spilling of blood. Thus, to avoid it, the sacrificial animal is beaten to death. However, 
this does not solve the problem that meat is impure. This is solved by draining the body 
of blood, which is considered to be the source of that impurity. Moreover, the offering, 
which is cooked, is virtually entirely offered to the fire in sacrifice. Thus, the Brahmin 
priests have only just a trace left in the cooking pot, that they are obliged to eat. Clearly, 
the standard orthodox Brahminical ethic that supports vegetarianism has been in place a 
long time. Moreover, like meat, alcohol and a number of other substances commonly 
offered in Kaula rites are considered to be impure and defiling. This is the common 
norm, which is largely also accepted by the dualist Saiva Siddhanta and Vaisnavism. It 
is not surprising that some people would be unsure as to whether they should perform or 
participate in such rites, This uncertainty, that I call ‘doubt’ (which is a literal translation 
of the Sanskrit sarika), Sanderson prefers to call inhibition. The former evokes the latter 
and vice versa. They stand and fall together. The translation ‘doubt’ has the advantage 
that it also implies the ground of vikalpa — discursive determinative thought — which is 
based on the sorting out of options — vikalpa. It arises due to uncertainty, in order to 
resolve it. ‘Thought’ — vikalpa — is also just a ‘notion’, ‘idea’ and even imagination. The 
Sivasütra (1/9) declares that vikalpas are the dream state. 

% The scriptures Abhinava takes to be the highest authorities are clear and unambiguous 
about the nature of the offerings that should be made to the deities in such Kaula rites. 
There is no need to feel any doubt about their use. The pious man, who scrupulously 
observes the injunction of the scriptures, need feel no doubt about this. The votary of 
such traditions does not transgress them. They are transgressive of established 
Brahminical norms. 
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that (when there is no such confusion), *what is this doubt (I have about using 
these sacrificial substances)? (It is nothing at all!) Although there is no 
reason for it, (doubt) arises due to (one's) ignorance (pramada), and so one 
should not harbour doubts. Accordingly, he says: ‘one should not (cultivate 
that) doubt’. Moreover, in this way, one can easily accomplish its removal, and 
so it is said that: ‘it is in this way that (all) doubt may easily cease’. 

This is not a matter here of just reasoning alone, it is also (stated in) the 
scriptures. Thus, he says: 


Aadan 1 23 d 
mAs feed sada TAE aa: | 


Srisarvacaraviralinisacarakramadisu || 23 || 


istresu vitatam caitat tatra tatrocyate yatah | 


All this has been extensively stated in various places in scriptures 
such as the venerable Sarvacara, Virávali," and Nisacara, and in the Krama 
(teachings) and others. (23cd-24ab) 


*Krama' (here means) the Krama system," and ‘others’ refers to the 
venerable Gamasastra.” 

(He quotes the first line of a verse found in) one place there amongst 
those very (texts) as an example. 


TEST Sad Toms: MEET MSA dw d 


Sankayà jayate glanih Sankaya vighnabhajanam || 24 || 


?' Abhinava refers to this Tantra as an authority in this matter in the PTv (p. 236) also. 
2 Although it is certainly true that Krama ritual universally requires the offering and use 
of such Kaula sacrificial substances, one wonders whether Jayaratha is right. All the 
other entries are names of scriptures; thus, it is possible that ‘krama’ here is an 
abbreviation of the name of a scripture. In the PTv p. 235-236, Abhinava quotes a 
passage from the Sarvácára concerning the Kaula sacrificial substances, and how they 
should be offered to the deity without harbouring any doubts about it. He goes on to say 
that the matter is treated in a similar way in the Virüvali. Then he goes on to quote from 
the Kramastotra. Accordingly, I understand *Krama' here to mean the Kramastotra. 
Another possible interpretation, which supports Jayaratha's, is based on the 
observation that the Sarvacára, Viravali, and Nisacara are all Trika Tantras. Together 
they represent the Trika view. Thus *Krama' here could mean the system. The point 
being that Trika and Krama systems agree about this. In this perspective, Jayaratha's 
reference to the GamaSastra as also saying the same implies that Tantras of other Kaula 
schools also agree. 
? The only possible evidence that Jayaratha did have a copy of the Gamatantra is an 
unlabelled reference that may be drawn from it found above ad 1/44. Apart from that 
very dubious reference, Jayaratha does not quote the Gamatantra anywhere. It is likely 
that he did not have access to it. Even so, he knew that it did refer to this subject, 
because amongst the pledges the initiate makes, cited from the Gamatantra below in 
15/563-564 (559-560), some require that he should not feel aversion to the sacrificial 
substances offered in Kaula ritual. 
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*(Spiritual) lassitude (g/ani) arises due to doubt; (one is subject to) 
obstacles because of doubt'." (24cd) 


‘It is because of doubt that one follows the wrong path, therefore one 
should abandon (all) doubt.' This is the second half of that (verse). There (in 
that regard, it is said in) the Sarvaviratantra™ that: 


“He who is deluded is overcome by doubt (as to whether he should offer 
Kaula substances). From that proceeds the creation (of his birth) and the 
withdrawal (of life, which is death). All Mantras are phonemes by nature and all 
phonemes Siva (so why should one not utter Tantric mantras?). What is 
considered fit or unfit to drink (because it is pure or otherwise) is (all equally 
the element) Water. What is (considered pure and so) fit to be eaten or (is 
considered to be impure and so) not fit to eat is (all equally) made of (the 
element) Earth. All (that is visible), whether beautiful or ugly, is (equally) said 
to be Fire. (All that the Veda ordains) can be touched and is untouchable is said 
(without distinction) to be Air, (Any) aperture (chidra) (in the body considered 
to be impure) is said to be (just) Space. 

O goddess, the food offered (to a deity), the one who offers it, as well as 
those who receive it, all have (this same) five-fold (elemental) nature. (Nothing) 
anywhere is devoid of that. May the Self generate desire (freely) to realise its 
own nature in every possible way, and that nothing is innately pure or impure). 
How (can the scripture) enjoin doubt (about the innate purity of all things when 
it comes to performing these rites)?’ ?* 


? 12/24d is quoted above ad 4/151. Concerning glāni, cf. SpKà 40, Abhinava quotes 
this Karika in PTv p. 236, just before quoting the passage from the Sarvavira Jayaratha 
quotes here in his commentary. 

"Lassitude ravages the body, and that arises from ignorance, but if it is 
eliminated by an expansion of consciousness (unmesa), how can (ignorance,) deprived 
of its cause, continue to exist?’ In this context, ‘lassitude’ (g/ani) seems to be a sense of 
aversion. Clearly this, like other Spanda teachings, evolved out of a Kaula context. 
`! The following passage is also quoted in the PTv p. 235-236, where its source is 
identified as the Sarvacaratantra, There Abhinava quotes it, as does Jayaratha here, to 
serve as an explanation of SpKa 40 (quoted above in note 12,30). Moreover, he also 
says there, as does Jayaratha here, that the same subject is discussed in the 
Viravalisastra. In other words, Abhinava is retracing his steps here in brief, and 
Jayaratha is following behind, restoring the original, more expanded version. Jayaratha 
could have done this without referring to the original source. The first line is quoted by 
Kgemaraja in his commentary on $Sü 1/2. There we find the reading lokas for müdhas, 
and he says that it is quoted from the Sarvacára. He quotes the same line again in the 
commentary on PrHr 12 (p. 27). There the reading is /okas, as it is here. He also quotes 
the following line, and states that they are both from the Sarvavira. Here (12/23c) 
Abhinava refers to the Sarvacára by name. However, when Jayaratha quotes from it 
here, he says the passage is from the Sarvavira. Clearly, in these cases at least, the same 
Tantra is called both Sarvavira and Sarvacara. A variant in MS Th further supports this 
identification. Thus, instead of ity asya dvitiyam ardham | tatra Srisarvavire "This is the 
second half of that (verse). There (in that regard, it is said in) the venerable Sarvavira 
that...” MS Th reads: iti ll tatha sarvacare — ‘the same (is said) in the Sarvācāra’. For 
locations of citations in other works, see Sanderson 2007: 236 n 21. 

*? Sanderson translates this passage as follows: 
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Much is said about this in the seventh chapter (uddesa) of the venerable 
Virávalitantra. This (view) has been corroborated to some extent (with 
reference to it) previously, so for fear of making this book (even) longer, that it 
is not quoted (here). Thus, one should take note of that (for oneself). Similarly 
much is said (about this in) the Nisdcdratantra, (in a passage) beginning with: 


‘Doubt arises from thought and that doubt is bondage. There could be 
no other bondage apart from the doubt born from thought.’ 

(The passage ends with): ‘Doubt is considered to be fivefold, namely: 1) 
doubt concerning Mantra, 2) doubt concerning (one’s) self, 3) the sacrificial 
substances, 4) the gross elements, and 5) the sacred rites (divyakarman). Doubt 
concerning the nature of reality (tattva) is considered to be the supreme (and 
worst) kind. I will (now) explain (the nature of doubt, which) is of six kinds, so 
that you may attain liberation." 


The Kramasadbhàva also (declares that): ‘One should always be devoid 
of doubt...’ 


This (teaching) is not only proved (to be correct) by one’s own insight 
and the scriptures, it is so also by the teacher. Thus, he says: 


sardrerexam APART: d 
singna arf qup ew ffr 1 24 od 


"The deluded is inhibited out of ignorance, and from that flow his births and 
deaths (in the cycle of transmigration). (All) mantras are only sounds, and all sounds are 
Siva. (So why should one hesitate to utter those that are not Vedic?) It is ordained that 
all drinks permitted and forbidden are (to be seen equally as) (the element) Water, (all) 
foods permitted and forbidden as forms of (the element) Earth, (all visible things) 
whether beautiful or ugly as (forms of the element Fire, all tangible things, whether one 
is or is not permitted (by the Veda) to touch them, as (the element) Air, and (every) 
aperture (of the body) as (the element) Ether. The food offered, the offerer, and those 
who receive it, are all (to be seen) as those five (elements). Nothing anywhere is other 
than those. The self may (therefore) generate desire (freely). Why should it be inhibited 
(when it comes to performing these nondualistic rites)?’ Translation by Sanderson 
(2005a p. 112). He goes on to quote from the DP, Nisisaricára etc. to establish that the 
Five Jewels, i.e. urine, faeces, sperm, menstrual blood and spit, are equated there with 
the five elements, and so this passage is actually referring to them. 

95 See above, 4/241cd-244ab and commentary. 

“ The complete passage is recorded in MS Th. These verses are also quoted as part of a 
longer passage, quoted below in TAy ad 13/197-198. Drawing from the text there to 
complete the sense instead of 

mantrasankütmasankà ca . . . tattvasankà parà matā | 

read 

mantrasankütmasankà ca dravyasankà tathà punah VM 

bhitasanka tathadivyakarmasanka para mata | 

paficadhà tu smrtà Sanka tattvasanka para smrtà | 

^5 This citation is not found in the sole incomplete manuscript the Kramasadbhava 
recovered up to now. 
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uvacotpaladevas ca $rimün asmadguror guruh | 
sarvasankasanim màrgar numo máhesvarar tv iti || 25 |l 


As your venerable teacher's teacher Utpaladeva has said: ‘We 
salute the Great Lord's Path which destroys all doubt.' (25) 


That is said (in the Sivastotravali): 


“We salute the Great Lord’s Path, which destroys all doubt. (It is) the 
Fire of Time, which (consumes) all misfortune (alaksmi) and brings an end to 
all inauspicious thought.’ ?* 


He concludes this (teaching) with the first half of a verse. 


apres qf fimm. 
"auriga facies Ur 


anuttarapaddptaye tad idam Gnavam darsita- 
bhyupáyam ativistarün nanu vidàmkurudhvam budháh | 


This, the Individual Means (anavabhyupaya), has been explained at 
great length so that one may attain the plane of Anuttara (the Absolute). 
May the wise take care to understand it clearly." (26ab) 


"The (Individual) Means, has been explained'. The means to that 
(supreme reality) consisting of the various types of locations (sthanabheda) and 
the rest has been explained. Thus (this teaching ends, may it be) auspicious. 


Jayaratha who has removed the stain of wanton doubt by contemplating 
on the oneness of consciousness has composed this and just written the 
commentary on Chapter Twelve. 


Thus ends the twelfth chapter, called ‘the Elucidation of the 
Implementation of the Path’, of the Tantraloka, composed by the venerable 
Abhinavagupta, the most excellent and great  Saiva teacher 
(mahamahesvaracarya). It has a commentary called ‘Discernment’ (viveka), 
written by the venerable Jayaratha. 


* ŚSt 2/28. 

?' Observe that Abhinava is telling us that the long section beginning with Chapter Five, 
where the practice of the Individual Means is introduced in detail, up to here, is 
dedicated to that topic. In other words, the Individual Means is not the topic of just 
Chapter Five. There it is presented in brief; in the rest of the section, it is presented at 
length. Moreover, more specifically, although the removal of doubt is in Saktopaya, as it 
involves educating the way the adept thinks (vikalpasamskara), here Abhinava alerts us 
that the question of doubt arises in the context of ritual procedure, which is in 
Anavopaya. The teaching is directed at those who normally would consider Kaula 
sacrificial offerings to be impure. 


CHAPTER THIRTEEN 
The Descents of Power and Obscuration (Saktipatatirohiti) 


May the one who waxes great by (his) victory (over all things) increase 
(our) wealth of bliss (sukharddhi), He whose path is made clear by the full 
moon, He who nourishes the universe by the showers (Gsdra) of nectar of the 
descent of the power of (His) own (grace). 


(One may ask that,) here, in accord with the teaching that ‘the wise 
should not imagine that there is any difference here in the fruit, which is 
consciousness" ,' the attainment of the plane of Anuttara alone is the fruit (of all 
the means to realization), including the Individual Means and the rest. So you 
should teach that there is just one means. What is the use of (having) these 
three? In order to clear up this doubt, it is taught that there is a difference in the 
qualifications (people have to practice) (adhikdrabheda).’ (Thus,) in order to 
define the discernment (of the differences) in the sequence of (the degrees) of 
the descent of the power (of grace) (that determines the degree and level of a 
practitioner's qualification to practice), he introduces (the subject) in the second 
half of the verse (of which the first line concludes the previous chapter). 


sprain c ve a mS dee | 
aaga AARTE: (02 1 


athadhikrtibhajanam ka iha và katham vety alam | 
vivecayitum ucyate vividhasaktipatakramah \\ 1 || 


In order to discern either who is qualified here (to receive initiation 
and practice) or how (one may become so), we will discuss the sequence of 
the various types of descent of the power (of grace) (saktipata). (1) 


*Here', in (the context of) the three means to realisation, namely, the 
Individual and other (means). 

Surely (one may ask), others have talked about the discernment (of 
differences in the degrees) of the descent of the power (of grace). So what is the 
use of that here? (Our reply is.) yes, that is so, (but) not having accepted that, 
and (found) the defects (in the views of others concerning this), we will present 
our own view (siddhanta). Thus, he says: 


' MV 2/25, also quoted in TÀv ad 1/226cd-227ab (227 5/155cd-156ab (154cd- 
155ab), and ad 34/3; read, as in the other places, samwvittiphalabhedo for samvidi 
phalabhedo. 

? Somadeva (2004: 386): ‘In the Trika of the Málinivijayottara, which offers a plethora 
of equally liberating means (upaya), the existence of more advanced or quicker methods 
does not however invalidate the ‘lower’ teachings, since not all practitioners are 
considered to be equally qualified, competent, or even inclined to take up certain 
practices." 
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qw ae we: chen mW fafm | 
vd wis fumper wd exam do» od 


tatra kecid iha prahuh Saktipata imam vidhim | 
tam pradarsya nirakrtya svamatam darsayisyate \\ 2 || 


There (in that connection), some (others) have (also) discussed this 
procedure (vidhi) (i.e. initiation) in relation to the descent of the power (of 
grace) (Saktipata). Once that has been presented and refuted, we will 
expound our own view. (2) 


"This teaching’ is the section (prakdra) concerning the discernment (of 
differences in the degrees) of the descent of the power (of grace) that has 
commenced (here). This is the meaning. 


The Superiority of Saivism with Respect to the Samkhya and other Schools 


Surely, (a follower of the Sàrnkhya may ask,) liberation is (attained) by 
the knowledge that discerns (the difference between) Nature and the individual 
soul, and its instrumental cause is the dispassion (vairdgya) (that leads to 
renunciation) etc. So what is the use of conceiving (of the existence) of a 
descent of the power (of grace) (none) have seen? Taking into consideration this 
doubt, he establishes how (this view) is more extensive than (that of) the 
Sarhkhya. 


The Existence of Unmanifest Nature 


we Gea ages few | 


fart aay GA Wd weed cod 
Aen qug Tee | 


Werfegeprdfafa Ase aT PT gov odi 


tatredam drsyamanam sat sukhaduhkhavimohabhak | 
visamari sat tathabhirari samat hetum prakalpayet W3 W 
so * 


ghatadivat käryam i iti hetur eko ‘sya sā nisā W4 Il 


There (in this context, according to the Sarnkhya,) (all) this (sphere 
of) perceptible (objective) existence, (ranging from the principle of the 


* The others are Siddhantins such as Sadyojyotis and Ramakantha, as well as the 
Siddhantagamas themselves. Verses 1-101 contain a lengthy dispute concerning Karma, 
Impurity (mala) and Maya, and the reasons Saiddhantikas give for the occurrence of 
Saktipata — the descent of the power of grace. From verse 102 onwards, Abhinava 
presents his own view concerning Saktipata, shifting from the somewhat dry tone of the 
preceding discussion to a lighter, more poetic one. 
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intellect down to Earth,) partakes (of the experience of) pleasure, pain and 
delusion (corresponding to the three qualities of sattva, rajas and tamas). 
(This objective) existence is such that (these three are) unbalanced (visama) 
(so that at any given time and experience of it, one or other predominates). 
(This leads one to) suppose (the existence of a preceding) cause (hetu), 
which is in a state of equilibrium (sama) (in which there is no experience of 
any one of the three in particular). This is Unmanifest (Nature) (avyakta), 


* Concerning the Qualities, see above, 9/220cd-222. According to the Sàrhkhya, there 
are two eternal, self-existent realities. One is Nature (variously called prakrti — Nature, 
avyakta — the Unmanifest, and pradhüna — the Primal Cause), which is the substance of 
all that lies in the sphere of objectivity. Although Nature is insentient, it is not just 
‘matter’, because it is the substance of mental and sensorial entities as much as physical 
ones, as they are all objects or means to perception, It is said to be one, insentient, 
active, and subject to evolution and constant change. 

The other reality cot of an infinite number of individual souls (purusa), 
who are sentient, inactive and unchanging. All the categories of objectivity, beginning 
with the Intellect (buddhi) and ending with the gross element Earth, originate 
progressively from Nature, Although the individual souls are in reality always free from 
contact with Nature, due to beginningless ignorance or illusion. qualities are attributed 
to them that in reality belong to Nature and the mind that has evolved from it, Freedom 
from the transitory, painful changes of Nature is attained by correcting this mistake by 
rightly perceiving Nature and the soul as independent, separate realities, that is, by 
discriminating (viveka) between them. According to this view, the soul is always an 
independent reality, separate from Nature, and so is never bound by it. Consequently, in 
reality it is not liberated. These are simply metaphors that relate only to Nature, Nature 
is freed and bound, as it were. When an individual soul comes to know its own true 
nature as pure consciousness and that of Nature, as its object, the latter ceases to 
transform itself into the phenomenal forms it assumes stimulated by the desires and 
Karma of the ignorant individual soul. It retires from the sphere of manifestation into an 
unmanifest state, leaving the field of objectivity empty, and so the individual soul is no 
longer troubled by its incessant transformations with which, when subject to ignorance, 
it identified. The SarnKa (58-62) declares: 


“Just as people act to satisfy their desires, Nature acts to liberate the soul. Just 
as a dancer who has performed before an audience stops dancing, similarly Nature stops 
acting after it has displayed itself to the soul. Nature, full of qualities, acts without 
personal ties for the benefit of the soul with all the means at its disposal. The soul, 
devoid of all qualities, does not exchange its favours in any way. According to me, 
nothing is more sensitive than Nature which, knowing that it has been seen, even just 
once, does not dare to expose itself again to the gaze of the soul. Thus, nobody is bound 
nor is freed, nobody transmigrates, rather what transmigrates, is bound and is freed is 
nothing but multifarious Nature.” 


Nature consists of three qualities, which are the ‘feelings’ the individual soul 
experiences when engaged in viewing the play of Nature. These are: sattva, which is 
experienced as the pleasure we may get from objectivity in any of its forms. The others 
are rajas, which is the pain we feel due to them, and ramas, which is the delusion they 
may cause. We notice here that Nature most fundamentally consists of the feelings, that 
is, the mental responses experienced as one’s own of objectivity. These feelings are 
more basic than thoughts or even perceptions, the mind, senses and physical objects. 
They follow one another and combine variously as long as the individual soul which is 
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which consists of sattva and the other (experiential qualities in a balanced 
state in which none predominates over the others, and so forms a single 
unified field of undifferentiated, pure objectivity) that has many forms (as 
it gives rise to many effects). (However, although we agree that this pure 
objectivity exists, we do not agree with the Samkhya that it is a self- 
subsistent causal reality; on the contrary.) it is (a phenomenal) effect, as (is 
any common object) like a jar, and (this is why it) is insentient (acetana) 
(not because it is an independent reality that is separate and differs from 
consciousness). (Dualist Saivites agree that it is not ultimate, but they 
maintain that) the sole cause of this (objectivity is Maya), the Night (nisa) 
(and not ultimately consciousness, as we do). (3-4) 


Intent on establishing the sequence (of the forms of) the descent of the 
power (of grace), ‘this is said there’ with regards to the things that need to be 
done. These are to discern (the differences between our own) and others’ (views 
concerning the nature of the) descent of the power of (grace), and (those aspects 
of them) with which we are in agreement. (So too, to) refute those (views with 
which we are not in agreement,) and expound our own view. This is the 
meaning. (All) ‘this’ (sphere of perceptible (objective) existence, ranging) from 
the intellect up to Earth, ‘partakes (of the experience of) pleasure, pain and 
delusion (corresponding to the three qualities of sattva, rajas and tamas)’, 
and so is ‘unbalanced (visama)'. The meaning is that it is the form (of Nature 
that) consists of the qualities of sartva and the rest, that are in a state of 
predominance and subordination with respect to one another. ‘(This objective 
existence) is such’, that is, its nature is pleasure, pain and delusion. The ‘state 
of equilibrium (sama)’ is one in which the qualities are not in a state of 
predominance and subordination (with respect to one another). This is the 
meaning. Thus, it is said that ‘Nature (prakrti) is the state of equilibrium of (its 
qualities of) sattva, rajas and tamas. That is (the preceding) ‘cause’ (of the 
unbalanced state). 

Surely (one may ask), this (notion that the sphere of objectivity) is the 
unbalanced state (of the qualities of Nature), and that its state of repose is one of 
equilibrium, is the Sarhkhya view. Moreover, (the Samkhya maintains that) the 
state of equilibrium is eternal, one, and not preceded by (a prior) cause. Thus, no 
(metaphysical) principle (tattva) beyond that which serves as its cause can 
possibly exist. So what more (can there be to add to that view)? 

With this doubt in mind, he says ‘this is’ (Unmanifest (Nature) 
(avyakta), which consists of sattva and the other (experiential qualities). The 
logical formulation (prayoga) (of our view is as follows). Unmanifest Nature 
(avyakta) is an effect because, insofar as it is insentient, it is multiple (and so 
cannot be a unitary ultimate cause). That which is insentient is multiple, and it is 
all (entirely) an effect (of some prior cause), as is (for example) a jar. That 
which is not an effect (of a prior cause) is sentient, as is the Self, in which case 


pure consciousness alone focuses on the sphere of objectivity, which is the domain of 
Nature. Detaching from it, they subside into a tranquil, balanced state. Thus, no longer 
stimulated by these conflicting feelings, the individual soul rests within its own 
untroubled pure, eternal conscious nature free of the trammels of birth and death. 
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it is not multiple? Insofar as it is insentient, Unmanifest (Nature) is multiple, 
and so is an effect (of a prior cause). It was said before that: 


‘Every insentient (entity) is both diverse (anekátmá) and the product (of 
a preceding cause), as is, as for example, a jar. Fundamental matter (pradhdna) 
is such; therefore, it is an effect (of a preceding cause, not the basic cause of 
objective phenomena, as the Sarnkhya maintain). This is not the case with the 
Self, which is conscious. '* 


As Unmanifest Nature is an effect, what (then) is its cause? Thus (in 
response to this question), it is said that ‘the sole cause of this (objectivity is 
Maya), the Night (nisa)’. 

Surely (then, the Sarhkhya opponent may object that), agreed that your 
Maya is like our Nature, the cause of all things, then what is the need to also 
(postulate the existence of) the Lord (isvara), who presides over it? With this 
doubt in mind, he says: 


Insentient Maya Stimulated by the Lord to Assume its Creative State 
"wp ast artagareart aren wes fe | 
FoRo SSM GRASSI 1G di 
Sam: AAT nu: 4 qmm | 
sā jada kāryatādrūpyāt karyarh casyam sad eva hi | 


kaladidharaniprantam jadyat sā sūtaye ‘ksama || 5 || 
tenesah ksobhayed enàm ksobho ‘syah sütiyogyatà | 


(However,) that (Maya) is (also) insentient, because its products are 
such; and its product, that is, (all the principles) from the Force (of limited 
agency) (kala) down to Earth, (including the factors that individualize the 
soul, constitute) the (objective) reality (sat) contained within it.’ (However,) 
because of (its) insentience, (Maya) cannot (in fact) give birth (to any of 


5 Read tadà caitanye for tadacaitanye. 

* Above, 9/153. 

? Maya is the material cause and not the efficient cause of these various products that 
thus constitute it (see above, 9/151cd-152). These reality levels (tartva) from the Force 
(of limited agency) to Earth are the mental, sensory and physical principles that are 
permeated by consciousness and serve as its instruments, and are its objectively 
experienced content. Liberation is not achieved, as the Yoga and Sarhkhya systems 
maintain, just by discrimination, as outlined above in note 13,4. Liberation can only be 
achieved by God's grace. Above the sphere of Maya, deity is the supreme subjectivity, 
in relation to which the individual soul is also an object. Accordingly, the principles 
ranging from the Force (of limited agency) to Earth are here said to be ‘insentient’, that 
is, objective. This sphere also includes the individual soul (purusatattva), in this sense. 
At the same time, it appears from what follows that the individual soul is understood to 
be a centre of consciousness, for which the other principles ranging from Maya to Earth 
operate. 
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these effects). Thus, (one must admit that) (Maya) is stimulated by the 
Lord, (who is consciousness, to give rise to its effects, in order to generate 
its objectively experienced content) (Maya’s) state of arousal is (its) 
competence (yogyata) to generate (these principles, which are the sources 
and basis of empirical daily experience). (5-6ab) 


Surely (one may object that), if Maya were also to be insentient 
(simply) because (its) product is insentient, that would entail (the undesirable 
consequence) that the potter would also be (insentient), as is the jar. With this 
doubt in mind, he says that ‘its product, that is, (all the principles) from the 
Force (of limited agency) (kala) down to Earth, (including the individual 
soul, constitute) the (objective) reality (sat) contained within it’. The sense is 
that, on the plane on which the constraint (of causal law is operant) (niyatidasa), 
whatever (invariably) manifests in association with something (as following 
after it), that is its primary (material) cause, as is, for example, the clay of a jar. 
Moreover, its (very) being (sattva) is (present) there itself (in its material cause). 
‘Thus’, for this reason, namely, that (Maya) is incapable of giving birth (to its 
effects by itself, one must admit that it is stimulated to do so by the Lord). This 
implies that, in this way, liberation would not be possible (just) by (attaining) 
the discriminative knowledge (that discerns the difference) (vivekajfiána) 
between Nature and the individual soul. That discriminative knowledge would 
not arise without a descent of the Lord's power (of grace), and so what occasion 
could there be (to achieve) liberation, which has that as its instrumental cause? 
That was established previously, and so there is no (need) to make (any) further 
effort to do so here. 

Surely (one may ask), what does (Maya) produce when it is aroused (to 
do so) by the Lord? With this doubt in mind, he says: 


du: oat a a rg psal yar oam odi 


pumsah prati ca sā bhogyam süte *nàdin prthagvidhàn M 6 M 


This (stimulated Maya) generates objective experience (bhogya) for 
the (many), various and beginningless souls. (6cd) 


"Objective experience' consists of the principles from the Force (of 
limited agency) down to Earth. (Maya) is insentient, and so its product, which is 
such (as stated), is not for its own purpose. Nor does it serve the Lord's purpose, 
because His sole nature is pure consciousness. And so, whose (purpose does it 
serve)? With this doubt in mind, he says that (it is) ‘for the (many), various 
and beginningless souls’. 

Surely (one may ask), if that is so, why should (worldly experience) not 
be produced for liberated souls also, as there is no (intrinsic) difference between 
them and individual (fettered) souls, (as they are both equally essentially pure 
consciousness)? Thus, he says: 
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Why is the Experience Born of Karma Not Generated for Liberated Souls 
also? 
How can Karma be Destroyed? 


dus fraser gena wr fe a aT gd 


pumsas ca nirvigesatve muktünün prati kirn na tat | 


(If this is true, the question arises that, as) no individual soul is 
qualitatively different (from any other, as they are all essentially 
consciousness,) why is that (type of experience) not (generated) for 
liberated souls also? (7ab) 


Now it is said that (Maya) is fit in this way to produce (binding worldly 
experience) because it is associated with the latent impression (of the fettered 
soul's past selfish) action. There is no (such) latent impression (of past) action 
in liberated souls. So how could it be (produced) for them? (So now the 
question arises,) how is it that they are devoid of latent traces of (past) action? 
So he says: 


Pfr piian: wow ay fee gie d 
af Aerators qug: fpe | 


nimittam karmasamskarah sa ca tesu na vidyate \| 7 I 
iti cet karmasamskarabhavas tesam kutah kila | 


(Some may argue that, while Maya is the material cause,) the 
instrumental cause (nimitta) (of this empirical, binding experience) is the 
latent impression of (past) action (karman) (motivated by attachment and 
desire for such forms of experience). And this is absent in those (liberated 
souls). If (this is true, then) how is it that they do not have latent 
impressions of (past) Karma? (7cd-8ab) 


‘How is it’ (that they do not have latent impressions of (past) Karma)? 
Indeed, there is no (reason) at all! This is the meaning. Thus, (it follows that) 
Karma is not exhausted just by having the worldly experience (which is its 
consequence) (bhoga), (as more Karma will inevitably be produced by having 
that experience). Worldly experience (bhoga) can be conceived to be of two 
kinds, that is, either (as a consequence of Karma that arises) gradually 
(kramena), or immediately (akramena).* If worldly experience (arises) gradually 


* The actions — Karma — of a fettered soul, good or bad, inevitably give rise to their 
corresponding consequences, which the soul experiences sooner or later. Experiencing 
the consequences of past Karma does not necessarily exhaust it. On the contrary, the 
very experience itself normally involves the soul in further Karma. The accumulation of 
Karma and the worldly experience which is its consequence takes place gradually, that 
is, successively. It would not be possible for the Karma and its consequence to exhaust 
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(as a consequence of Karma), it is hard to prevent the contingency that other 
Karma (will arise after the consequences of the previous Karma have been 
experienced). (Indeed, in that case), (Karma) could never be destroyed (so there 
could be no liberated souls free of Karma). Again, if (the consequence of 
Karma) is immediate, it would not be possible to have the worldly experience 
(which is the consequence) of these (actions simultaneously just as they take 
place). In that way, Karma would abandon its nature, which is to gradually give 
rise to its consequences (in due course). And that is not so. (Karma does not 
abandon its essential nature). Thus, in either way, it would not be possible to 
accomplish the destruction of Karma. He says that (in what follows). 


3 rmesrasivmmegt fe cwm ggg 
enim ant ta awe: wT fe d 

weed qenumed wu GT ATA greg 
ameaga $svdfeswp | 

arate aa: aft Has do d 


na bhogad anyakarmamsaprasango hi duratyayah V 8 || 
yugapat karmanam bhogo na ca yuktah kramena hi | 

phaled yat karma tat kasmat svam rūparh santyajet kvacit \\ 9 || 
jñānāt karmaksayas cet tat kuta isvaracoditàt | 

dharmdd yadi kutah so ‘pi karmatas cet tad ucyatam W 10 Il 


(Karma is certainly) not (destroyed simply) by experiencing (its 
consequences). The contingency (remains) that is hard to remedy, namely 
that (some) other aspects of (that) Karma (would be produced in due 
course). Moreover, it is not reasonable (to suppose that the) experience 
(bhoga) (that is the consequence) of actions (takes place) simultaneously 
(with their enactment). (Karma) bears (its) fruit gradually. How can it 
abandon its own nature anywhere (in any circumstance)? 

(Again,) if (you say that) Karma is destroyed by knowledge, (we 
would ask,) where does that (knowledge come) from? If (you reply that it 
arises by the observance of) the duty (dharma) enjoined (codita) by God, 
(then we would ask,) where does that also come from (and what is its 
cause)? If (you reply) that that also comes from Karma (including ritual 
action), (then) pray tell (what) that (action is)! (8cd-10) 


Now (Krsna declares in the Bhagavadgità): ʻO Arjuna, the fire of 
knowledge reduces all Karmas to ashes.” If, in accord with this teaching, one 
considers that Karma is destroyed by knowledge, (the question arises) what the 
attendant cause (nimitta) of that knowledge is. Accordingly, he asks ‘where 
does that (knowledge) come from?’ Others (ie. the Vaiéesikas and 


themselves together simultaneously as they arise, for then no worldly experience would 
be possible. 
° BhGi 4/37cd. 
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Naiyayikas) say (that) the cause is of many kinds, such as attendance to the six 
or sixteen realities (padārtha). So, (having said) that much (rávar), we do not 
know which one out of these (alternatives) has been ordained (to be its cause). 
He says there (with regards to that) with reference to (the view of) the 
Mimarhsà (and the Nyaya), that accept the existence of a God (who governs the 
universe and ordains its laws, and that the means to this liberating knowledge is 
the observance of) ‘the duty (dharma) enjoined (codita) by God’. The 
meaning is that (this) ‘duty’, which is variously (otherwise) termed, for 
example 'apürva'" etc., has as its characteristic that it is ‘enjoined’, (the 
injunction being that) ‘one should offer sacrifice’ (to the gods) (vajet)." (But) 


"" Jayaratha is referring here to the Vaisesika and its closely related philosophy, Nyàya. 
sika ‘takes its name from *‘ (particularity); it emphasizes the 
significance of particulars or individuals, and is decidedly pluralistic. The Vaisesika is 
mainly a system of physics and metaphysics. It adopts a sixfold classification of the 
objects of experience (padürthas): substance, quality, activity, generality, and inherence, 
to which later sikas added a seventh, non-existence. We find that three of these 
(substance, quality and activity) possess real objective existence and we can intuit them; 
others (generality, particularity, and inherence) are the products of intellectual 
discrimination. They are logically inferred, not directly perceived.’ (Radhakrishnan and 
Moor 1957: 386). These categories are described in detail in the Vaisegikasütra ascribed 
to Kanada written not later than 300 BCE. 

*Nyàáya' literally means ‘that by which the mind is led to a conclusion’. We are 
led to conclusions by argument and reasoning. These arguments are either valid or 
invalid. ‘Nyaya’ in popular usage means ‘right’ or ‘just’, and so Nyaya becomes the 
science of right or just reasoning. It is, in a wider sense, the science of demonstration or 
correct knowledge (pramdnasastra).’ (oj p. 356). Thus, the most basic of the 
sixteen categories on which the Naiyayika reflects are concerned with that. The 
remaining ones are concerned with the principles of sound disputation and the 
identification of unsound ones. 

Gotama, also called Aksapáda, who lived in the third century BCE, was a 
founder of the system. He wrote the Nydyasiitra which begins in the first sūtra with a 
list of these categories that are then discussed in the same serial order in succeeding 
sections of the text. They are: (1) the means of authoritative knowledge (pramdna), (2) 
the object of knowledge (prameya), (3) doubt (samsaya / Sanka), (4) purpose 
(prayojana), (5) familiar instance (drstanta), (6) established tenets (siddhánta), (7) the 
members of a syllogism (avayava), (8) logical reasoning (tarka), (9) ascertainment 
(nirnaya), (10) discussion (vada), (11) wrangling (jalpa), (12) cavil (vitanda), 
(13) fallacies (hetvabhdsa), (14) deceitful quibbling (chala), (15) futility (jai), and (16) 
occasions for rebuke (nigrahasthana). 

"| Apürva is a term coined by the Mimarhsaka exegetes of Vedic ritual to denote the 
invisible merit accrued by performing Vedic sacrifices. Its existence explains how ritual 
action has a long-term effect at a distance. In this respect it is like Karma, but it is not a 
part of the processes and factors that bind the soul. 

? Jayaratha is referring to a number of sürras in Jaimini's Mimárnasásütra (third century 
BCE). These include: ‘Dharma is that which is indicated by means of the Veda as 
conducive to the highest good,’ 1/1/2. 

‘There is apürva, because action (is enjoined)’ (2/1/5). Sabara comments: * 
there is such a thing as apürva — in such injunctions as ‘desirous of heaven, he should 
sacrifice." Otherwise, if there were no such thing as apürva, such an injunction would be 
meaningless, as the act of sacrifice itself is perishable, so that if the sacrifice were to 
perish without bringing into existence something else, then the cause having ceased to 
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what is the attendant cause (of the observance of the duty (dharma) to 
sacrifice)? He states this (question with the words,) ‘where does that come 
from?” (If you reply that that also) ‘comes from Karma’, (our response is that, 
if it) is enjoined action (vihitakarman), (we say that that is not possible.) 
because (Karma) is momentary (that is, it lasts for just a short fixed period of 
time,) and so is incapable of giving rise to consequences that are long-lasting (or 
in the distant future, as there would be no continuity between the action and its 
consequence). Thus, in order to accomplish that, one must conceive of the 
existence of another, particular kind of latent trace present within individual 
souls, which is designated as ‘Dharma’ or apürva. By virtue of (its existence,) 
the entire setup of Karma and (its) consequences can be successfully 
established. As they say: 


‘In order for enjoined action, which is momentary, to give rise to 
consequences that are long lasting (and mature in the distant future), the wise 
accept that apūrva (must exist), for that could not (be accounted for) otherwise." 


"That' action is that by which knowledge may be attained through (its 
persisting) latent impressions. By the question ‘pray tell (what) that (action 
is)" he indicates sarcastically, (reviling the opponents view), that it is 
completely impossible (to reply effectively). 

He says just that: 


afe wit wea Dc Wed | 
asd a TSI Wout Wde FAT 122 II 


na hi karmásti tadrks 
karmajatve ca ta 


rth yena jfiánar pravartate | 
anam phalarásau pated dhruvam M 11 WI 


There is no such kind of Karma that gives rise to knowledge. And 
(even if we assume) that that knowledge is a product of Karma, it would 
certainly fall amongst the mass of the fruits (of action). (11) 


(The word) ‘and’ is with reference to the reason (for that, namely that) 
‘it would certainly fall amongst the fruits (of action)’. The meaning is that 
(knowledge) would have the (same) nature (as any other) consequence of 
Karma. 


exist, the result (in the shape of heaven) could never come about. From this it follows 
that the sacrifice does bring into existence something (namely, a force or potency that 
continues to exist and operate until such time as the result is actually brought about). 

"That one result would be ‘heaven’, as it is equally desirable for all. Also, 
because such is the common notion (of people)' (4/3/15-16) 

"Furthermore, inasmuch as the act (of sacrifice) must be related (to something), 
it should be taken to be related to the desired thing (heaven); hence the text should be 
taken as enjoining (the act of sacrifice, as the means to the attainment of heaven). 
(6/1/3) Translation by Ganganatha Jha (1933). 
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Nor is it logically possible that the result of (some) action destroys 
another (different) action (karma). Thus, he Says: 


armes ueb auus ow fe cea | 
anyakarmaphalam pracyam karmarásiri ca kirn dahet | 


Moreover, why would the result of another (subsequent) action 
burn up (dahet)"* the preceding mass of Karma? (12ab) 


The sense is that, because in this way there is no difference in the 
essential (nature of the) fruits (of Karma), then even such fruit as (the 
attainment) of heaven or (the condition of an) animal would also (be capable of) 
burning up the Karma that generates knowledge. 

Surely, (one may rejoin that,) even if there is no difference in the 
essential (nature of the) consequences (of Karma), because the Lord wills it so, 
only knowledge burns up other Karma and (nothing else,) not even also (the 
attainment) of heaven or (rebirth as a sacrificial) animal" or the like. With this 
doubt in mind, he says: 


ser gewmfespuemf ws wafmDauís d 
qenfiraferirara Feeds: | 


Isasya dvesaragddisiinyasyapi katham kvacit || 12 Il 
tathabhisandhir ndnyatra bhedahetor abhavatah | 


The Lord is devoid of attachment and aversion, so how is it that he 
pays attention to (and favours someone) in this way somewhere (in some 
circumstances), and not elsewhere (in others), as there is no cause for (this) 
difference? (12cd-13ab) 


The Lord who is devoid of attachment and aversion (and so is unbiased, 
does not favour anyone,) ‘somewhere (in some circumstance)’, that is, when 
knowledge (is the fruit of action,) and (not) ‘elsewhere (in another)’, when (the 
fruit of Karma is the attainment) of heaven or (rebirth as a) sacrificial animal or 
the like, ‘as there is no cause for (this) difference’. This is because for Him 
there is no such distinction at all (between forms of Karma), such that without 
(even) a single incidental cause (to do so), he pays attention (to one form of 


? Read with MS K karmantaraphalena for karmantaraphalane (‘when another action 
reaches fruition’). 

1 A common metaphor for spiritual knowledge is that it is a fire that burns up binding 
Karma. Cf. above, TÀv ad 13/7cd-10, where Jayaratha quotes BhGi 4/37. 

?5 Tt is believed that the animals offered in a Vedic sacrifice are in their last life, and 
offering them liberates them. 
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Karma) as that which burns (and consumes), and the other as that which is burnt 
16 
up. 

Moreover, it is not a consequence of the Lord’s will that knowledge, 
although a fruit of Karma, burns up other Karmas; rather, (there is no need to 
take recourse to this explanation. One may) adduce (this fact just) on the 
strength of reason. 


afaet ea oA wd fe ga 1 
ammar ud F wow | 
ami À Aappo ute 


nanv ittham pradahej jñānam karmajālāni karma hi V 13 Il 
ajfiüánasahakàridari süte svargadikam phalam | 
ajfiánam jfiánato nasyed anyakarmaphalàd api W 14 || 


Surely (someone may say that) knowledge burns up the nets of 
(various) Karmas in this way. The (Karma) associated with ignorance 
generates as its fruit (the attainment of) heaven and the like. Ignorance is 
destroyed by knowledge, although it is (derived) from the consequence of 
other Karma. (13cd-14) 


Here (in this context, the term), *karma' (denotes ritual action,) 
characterized as the (performance of the) Agnihotra fire sacrifice and the like, 
which is to be (regularly) observed. According to such teachings as: ‘present in 
the agent devoid of (the fullness of) consciousness, (the Impurity) of Karma 
(gives (as its consequence worldly) birth and experience)'," (it is only action) 
that is associated with ignorance that generates such specific fruit as ‘(the 
attainment of) heaven or the like’. ‘Ignorance is destroyed by knowledge’, 
which is said to have as its cause another (kind of) Karma. Thus, in actual fact, 
because P Cgnorance), its concomitant cause, is absent, the capacity of the Karma 
s to generate (its) consequences has been blocked. Thus, it is only just 
ense that) it is said that ‘knowledge burns the nets of (various) 


Surely (one may ask), if by causing the cessation of the ignorance, 
which is the concomitant cause of the dispensation of the consequences (of 
Karma), the capacity of Karma to generate (its) consequences is blocked, how 
should one understand (what is taking place in cases) where Karma has been 


16 Each action is like any other; nor is the Lord biased in one way or another, that He 
should ordain that some types of action consume the consequences of other types of 
action. 

" TP 3/2/5bc. The whole verse says: ‘Here (in this case when Individual Impurity 
(anavamala) exists), the perception of objects as divided off (from one another and the 
perceiver) is the (Impurity) here called *Maya. Present in an agent devoid of (the 
fullness of) consciousness, (the Impurity) of Karma gives (as its consequence worldly) 
birth and experience. All three are due to the power of Maya alone." 


132 CHAPTER THIRTEEN 


divested of its consequences (even when) ignorance has not been removed? 
With this doubt in mind, he says: 


saree Aep p Wa | 
foree ze patpi fre 14 1 


upavasadikam cányad dustakarmaphalam bhavet | 
nisphalikurute dustam karmety angtkrtam kila V 15 || 


(Our response to this view is that it implies) that you have accepted 
(a view that cannot be correct, namely) that (good Karma such as) fasting 
and the like may be the fruit of (some) other tainted Karma, and that it 
divests tainted Karma of its consequences (even without the prior 
elimination of ignorance).'* (15) 


Here indeed (in this view), the ‘other’ (observances are those such as) 
‘fasting and the like’ taught in other texts such as the smrtis. By the words 
‘and the like’ (are meant those observances) that are free from sin etc. This 
kind of Karmic consequence is ‘tainted’. The meaning is that there (in such 
cases), the (normal) condition of the consequences of Karma would be annulled 
(utsidet) (and so the entire basis of the theory of Karma would be undermined). 
As a result, (it follows that) acts of penance such as fasting and the like may 
render tainted, that is, hostile (viruddha) Karma such as dog bite ‘free of 
consequences', that is, make it capable of generating consequences that have 
been blocked, even without the elimination of ignorance. Such is what you who 
advocate (the doctrine of) Karma have accepted (as true). As the Satatapa 
(declares): *A person who (takes care to observe) vows well, that has been bitten 
by a dog, should fast for three nights." 

That is not logically sound. (Indeed,) thought concerning whether or not 
Karma is rendered free of consequences by eliminating ignorance would be 
(endlessly) extensive. Expressing this doubt, he says: 


'5 Gnoli translates: ‘However in this case (I reply) that fasting etc would not be capable 
of neutralizing bad Karman, whereas you maintain the contrary, that is, that they do 
neutralize it.’ He assumes an unstated emendation to the text. Sanderson suggests 
(Wallis thesis p. 397 n 947) emending dustakarmaphalam (‘the fruit of tainted Karma’) 
to dustakarmapaham (‘removes tainted Karma’). The meaning then would be: ‘(this 
implies) that you accept (a view that cannot be correct, namely) that (good Karma such 
as) fasting and the like, removes (some) other tainted action.’ Jayaratha basically 
accepts the reading as it stands taking —dustaphalam to be —dustari phalam. I have had 
to translate accordingly, although I prefer the alternative translations, especially the 
second one. 

? The case in question refers to a person who, engaging in the performance of a 
sacrifice, has taken care to observe all the rules of purity but has been rendered impure 
by being bitten by a dog. According to the regulations of the law books (smrti), this 
tainted Karma is remedied and removed by observing a fast for three days. This is an 
example of the common practice of ritual atonement (prayaScitta), which illustrates how 
one Karma may be removed by another one, irrespective of the officiant's knowledge or 
ignorance. 
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Ignorance and Knowledge 


The Nature of Ignorance 
amA Tem SITO: ace fe d 
AST sata smep fe wdfaemp 126 di 
um ae aT WD: vera | 
ajfiünam iti yat proktam jñānābhāvah sa cet sa kim | 


pragabhavo 'thavà dhvamsa àdye kim sarvasarvidàm || 16 Il 
kasyàpi vatha jħānasya pracyah paksas tv asambhavi | 


(Again,) is what is called ignorance (just) an absence of knowledge? 
If so, does this absence precede (the arising of knowledge) (pragabhava) or 
is it (subsequent to its) destruction? In the first case, is it an absence of all 
(forms of) cognitive consciousness (sarmvid) or of (just) some kind of 
knowledge? The former alternative is impossible. (16-17ab) 


(The following discussion concerning) the *absence of knowledge' (is 
relevant,) because it is based on (the conception of ignorance as) total negation 
(prasajyapratisedha) (of knowledge, not just a metaphorical or conditional 
one)." (Does knowledge not exist because of its) ‘destruction’, that is, (it once 
existed but) has ceased to exist (pradhvarnsübhüva)?" (Or does) ‘this absence 
precede (the arising of knowledge) (pragabhava)’ there (in that case)? 
(Saying) ‘in the first case’ etc., (he goes on to) consider the alternatives. (Does 
this absence of knowledge concern) ‘(just) some kind of knowledge’, that is, 
some (particular) fixed (piece or form of knowledge?) ‘The former 
alternative’ is the absence ‘all (forms of) cognitive consciousness’. 

No such progression (krama) is possible that (presumes that) there 
could be any such contracted individual soul in this beginningless world of 
transmigration for whom (some form or degree of) knowledge has not arisen. 
He says that: 


Ignorance as Total Absence of Knowledge is Refuted 


a fefarereg fasmmgpewfe ema: uod 
mA wa ufa wid m: 


?' See above, TA 2/2 note 2,13, concerning the distinction between metaphorical 
negation (paryudásapratisedha) and total negation (prasajyapratisedha). 

*! According to the Nyaya, there are four kinds of ‘non-existence’. These are as follows. 
1) Antecedent non-existence, prior to the coming into being of something (pragabhava). 
2) Subsequent non-existence, after somethings ceases to exist (pradhvarisábhava). 

3) Absolute non-existence (atyantabhava). 

4) Mutual non-existence in two things of one another as their mutual exclusion 
(anyonyabhava). 
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na kificid yasya vijanam udapadi tathàvidhah W 17 Il 
nànur asti bhave hy asminn anádau ko ‘nvayam kramah | 


»There is no individual soul of this kind in this beginningless world 
of transmigration that, like an (empty) boat, has ever been totally devoid of 
knowledge. What sense (anvaya) (then is there in affirming this)? (17cd- 
18ab) 


The intended sense is that (thus) in this way, (such a soul,) who is dumb 
and whose breath is immobile (anelamiüka), would thus be like (any insentient 
object,) such as a jar. 

Having thus refuted the view that (ignorance is) an absence of all (forms 
of) cognitive consciousness, he (now) refutes the view that the absence of 
knowledge is partial. 


Ignorance as the Antecedent Absence of Knowledge is Refuted 


qaa: maa areata ferd aft ec i 
TIA AÀ wewg: Wea TT I 
am a fanpisfedfafa rere 29 I 


bhàvinah pragabhavas ca jfiánasyeti sthite sati | 18 || 
muktàünor api so ‘sty eva janmatah pràg asau na ca | 
jfiánam bhàvi vimukte 'sminn iti cec carcyatam idam || 19 ll 


(Now,) if (ignorance) is the antecedent absence of (some form of) 
knowledge that there will be (at some future time, then in that case,) the 
liberated soul also possesses that (kind of ignorance, because) it precedes 
the birth (of knowledge). Again, if you reply that there is no knowledge to 
come for a liberated soul, then reflect on this (that I am about to tell you). 
(18ed-19) 


(Knowledge that) ‘will be’ is (such because it is destined to exist) in the 
future. The sense is that the absence (of knowledge) that once existed is an 
absence due to (its) destruction (pradhvarisábháva). The sense of the word 
'also' is that (if ignorance is the antecedent absence of some form of 
knowledge.) the liberated soul would (also) possesses that (kind of ignorance.) 
not just one who is bound by ego and the like. ‘That’ is the antecedent absence 
of (some form of) knowledge that there will be (at some future time). How is 
that? He (explains,) saying that ‘it precedes the birth (of knowledge)’ etc. This 


? [n this verse, Abhinava elaborates on what he has just stated, namely, that ignorance 
can either be a total absence of knowledge or the absence which precedes its arising. In 
this verse, he explains that the former alternative is impossible, that is, that ignorance is 
just an absence of knowledge. This amounts to saying that ignorance is an absence of 
sentience. This is impossible. If the soul were to be insentient, it would be a dead 
physical object. 
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'antecedent absence' is the absence (of knowledge) prior to its coming into 
existence. Nor is there any knowledge which is due to arise in the liberated soul, 
so then ‘reflect’ how it is that there will not be any future knowledge for a 
liberated soul. 

He says that. 


TRENDS d EA Tq Se: | 
ener AAST: aod 
ser wb ow. mma fe fac: 
sari IMTS d TETRA ATT 1 22 di 


tat kasmat karmanah salia tat kuto ‘“iflanahdnitah 1201 
inasya katham hünih pragabhave hi samvidah | 
ajfiánam pragabhavo ‘sau na bhavyutpattyasarhbhavat | 21 Il 


Why should there not be any knowledge to come in the future here 
(in this case for the liberated soul)?” (If you reply that) this is because here 
(in this case) the body and the rest are not born (again), (we would ask,) 
why is that? (If you reply that,) this is because (his) Karma is exhausted, 
(we would then ask,) how is that? (You may say that this) is the result of the 
destruction of ignorance; but then how could ignorance be destroyed, when 
it is merely the previous non-existence of knowledge? (According to you,) 
there can be no prior absence of knowledge (in the case of a liberated soul, 
because further knowledge) cannot arise (for him) in the future (as it would 
if he were an ignorant fettered soul). (20-21) 


The knowledge of a knowing subject operates here in daily life in the 
case of bound souls when the object is established in relation to the external 
senses and the intellect. In actual fact, knowledge neither ai nor falls away. 
Liberated souls, on the contrary, are devoid of (any) association with the body 
and the senses etc., and so the possibility of the arising etc. of knowledge that 
occurs in daily life is far removed." This is said (with the words.) ‘this is 
because the body and the rest are not born'. There is no question of doubting 
that there is (any) conceptual knowledge (vikalpajfidna) here (in this case,) 
because (the individual souls) are liberated. 

(Liberated souls are not born again, because their Karma is exhausted 
as) 'the result of the destruction of ignorance'. It was said before that only 


? For the sake of argument, ignorance is here interpreted to mean that there was 
knowledge previously which has been lost but will be regained in the future. The 
opponent however says that the liberated soul has no more knowledge to gain in the 
future. 

* The souls in bondage are said to be knowing subjects in that they have a knowledge of 
sense objects which they acquire through the external senses in association with the 
mind. This is not the case with liberated souls, and so no knowledge (of this sort at least) 
can arise for them. 
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Karmas that are associated with ignorance give rise to their consequences. 
Surely (one may ask), it was said (before) that there is no ignorance in a 
liberated soul, and that its characteristic is the preceding absence of future 
knowledge. So how can ignorance be destroyed? The preceding absence of 
future knowledge must most certainly exist for the liberated soul also. 
Accordingly, he says: ‘(how could ignorance be destroyed) when it is (merely) 
the previous non-existence of knowledge?'? What is meant by ‘knowledge’ 
(in this case) is some future knowledge. Surely (one may object that) no 
(further) knowledge will arise for a liberated soul, so who (amongst them) could 
possess its prior absence? Thus he says that ‘there can be no prior absence (of 
knowledge)' etc. (in the case of a liberated soul). 

Surely (one may ask), why is future knowledge not possible for a 
liberated soul? Thus (in response to this question) he says: 


wae A TSIM TY CERT: | 
say waver ARAPA: 11 22 I 


kasman na bhavi taj jfia@nam nanu dehddyajanmatah | 
ity esa sarvapaksaghno nisitas cakrakabhramah I 22 || 


(If you say that, we would ask,) why should there be no knowledge 
(like) that yet to come? If you reply that this is because the body and the 
rest is not born, (that view would result in) a terrible vicious circle” that 
destroys every (possible) view. (22) 


(If we admit) in this way that the attendant cause (nimitta) of the future 
absence of knowledge is the fact that the body etc. is not born (again), in which 
case Karma is exhausted, and (so) in that case ignorance is also abandoned, with 
respect to which future knowledge does not arise. (Thus,) in that case, the body 
etc. is not born (again), in which case Karma is exhausted (and so on). Rotating 
in this way, a vicious circle arises, which cuts at (the very) root (of this view). 
Thus, it is not reasonable to say that ignorance is a prior absence of knowledge. 

Nor is (the view that ignorance) is the destruction (of prior knowledge) 
logically correct. Thus, he says: 


Refutation of the View that Ignorance is the 
Destruction of Prior Knowledge 


ag Wed wdensri deme fey |d 
Rafts dem mre c3 1 


atha pradhvamsa evedam ajfianam tat sadà sthitam | 


75 Read sarhvido ‘jfidnam for samvido jñānam. 
% ni$ita$ cakrakabhramah means literally ‘the rotation of a sharp wheel (made of 
blades).” 
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muktàünusv iti tesv astu mayakaryavijrmbhitam | 23 Il 


Now (let us examine the second possibility, namely, that) this 
ignorance is the destruction (of prior knowledge) (pradhvarmsabhava). (The 
consequence of this view is that) that (ignorance would) always persist (as it 
could not be remedied by knowledge that has been destroyed), and it would 
be present in those liberated souls also, and (so) the effects of Maya (would) 
unfold within them (just as they do in ignorant, fettered souls)." (23) 

‘(Ignorance would) always persist’, because (worldly) experience, 
consisting of the knowledge (jfidna) of pleasure or pain, associated with each 
(of the various) sense objects, has not totally ceased.” Thus because ignorance 
always persists within those (liberated souls) also, the Karmas which have that 
associated with them give rise to their consequences. Thus, when the Impurity 
of Maya, which has that as its cause, (inevitably) arises, its effect, namely, (the 
principles) beginning with the Force (of limited agency) down to Earth, would 
also arise. Thus, there would be no difference between liberated and fettered 
souls. This is the meaning. 

Having refuted in this way the view that (ignorance is) the total 
negation (prasajyapratisedha) (of knowledge), he presents (the view that 
ignorance) is a metaphorical (conditional negation of knowledge) (paryudása). 


False Knowledge and the Production of Karma 
saat Tener feast g FT | 
wea wur vafupamded FEET 11 eX odi 


athajfianam na hy abhavo mithyajfianam tu tan matam | 
tad eva karmanàm svasmin kartavye sahakàranam || 24 |l 


Now (you may say that) ignorance (jfdna) is not (just) the absence 
(of knowledge), (rather) it is considered to be false knowledge 
(mithyajfiana)." When actions give rise to their consequences, that (false 
knowledge) is (just) an ancillary cause. (24) 


Surely, if false knowledge is the ancillary cause (of the production) of 
the effects of Karmas, does it function as an auxiliary cause spontaneously at 
(any) time when (their) consequences arise or does it continue along with (them) 


7 Abhinava examines the view that ignorance (ajfdna) is just the absence of 
knowledge. This absence can be of two kinds. One is that knowledge previously existed 
but has ceased (pragabhdva) and is attained later. The other is knowledge that has been 
destroyed (pradhvarisabháva). The former view leads to a vicious circle, the latter 
involves the contradiction that bound and liberated souls would be equally ignorant. 

?* Read bhogasya nàtyantanivrtteh for bhogasyátyanta nivrtteh. 

? It is only a manner of speaking, that is, a metaphor, to say there is no knowledge at all 
about anything that is unknown as it truly is. In actual fact, that ‘absence of knowledge’ 
is also knowledge, but it is false, erroneous knowledge. 
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from the time of its arising" up to the end of (their) consequences? One should 
(clearly) state this. Thus, he says: 


Is Ignorance a Cause When Karma Generates its Consequences? 
Or Does the Consequence Originate from Karma if Ignorance Exists? 


armed wfé fe af up ym wo | 
aed AA BAT SIA 11 24 odd 
ay afer af ad v3 Sera | 
fread ufa TTS: WO RG odi 


vaktavyam tarhi kim karma yadà süte svakam phalam | 
tadaiva mithyajnanena sata hetutvam àpyate | 25 || 
atha yasmin ksane karma krtam tatra svarüpasat | 
mithyajnanam yadi tatas tadrsat karmnah phalam | 26 || 


Thus, one should declare whether this false knowledge becomes (an 
ancillary) cause (of bondage) at the very time (tadaiva) when Karma 
generates its own consequences, or does the consequence (originate) from 
that kind of Karma if (this) false knowledge exists (svarüpasat) at the time 
the Karma is created? (25-26) 


(Does false knowledge become an ancillary cause of bondage) *at the 
very time' (Karma gives rise to its consequences)? (Is it) like the clay (from 
which a jar is made) by the stick and the rest (of the ancillary causes) that are 
present (and functioning) just when (its) effect arises? This is the meaning. 
"That kind of Karma' is (Karma) that is associated with false knowledge. 
Thus, just as a sprout etc. (are produced) from a seed due to its association with 
the soil and the rest (of the factors that serve as ancillary causes), in the same 
way, Karma (gives rise to its) consequence, which is this and that (particular) 
worldly experience, by association with false knowledge (that serves as its 
ancillary cause). 

He (now) refutes that (view) step by step (kramena). 


wea Wo qu wemgfewsd4 | 

zema Aea Wem ua: d we odd 
sme wp Ter wp TT og 

fad at aada Aa Fer i 22 odd 


? Read svotpattikalat instead of syotpattikalat. 

?' Jayaratha understands that false knowledge is an ancillary cause that aids the 
production of the fruit of Karma, like the soil required to produce the sprout from a 
seed. Abhinava seems to be saying something else, if we read the text as it stands, which 
is how I have translated it. 
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aara sva aerem waa | 


prakpakse pralaye vrtte pracyasrstipravartane | 
dehadyabhavan no mithyajfiánasya kvàpi sambhavah W 27 II 
uttarasmin punah pakse yadà yad yena yatra và | 

kriyate karma tat sarvam ajfianasacivam tadà | 28 ll 
avasyam iti kasyapi na karmapraksayo bhavet | 


(In the case of the) the first view, (the consequence would be that) 
when the destruction (of all things) comes to an end (that is, when a cosmic 
cycle of creation and destruction is complete) and the first creation (of the 
next cosmic cycle) begins, false knowledge could not arise anywhere, 
because the body and the rest do not exist (then, for the Karma associated 
with them to be possible). As for the second alternative, (the view that) 
whatever action (karma), whenever, wherever, and by whomever it is done, 
is then necessarily associated with ignorance, (would entail the consequence 
that) nobody's Karma could ever be exhausted (by knowledge, as 
knowledge would constantly be overcome by ignorance). (27-29ab) 


‘Destruction’ is the Great Destruction (mahdsarhara), that is, the total 
destruction that takes place due to the destruction of the body, vital breath, 
intellect, and void also (along with all else at the end of the period of creation). 
This is the meaning. (This continues) up to ‘the first’, that is, the initial 
(creation of the next cosmic cycle). There is no disagreement here that from the 
first creation, the Lord ordains the conjunction etc. of specific bodies with 
(particular) individual souls in accord with their own Karma. Karma, which is 
associated with ignorance, gives rise to its consequences, (but) when the body 
etc. has not arisen, ignorance is without support (adhikarana) and (so) does not 
exist. Thus, because its associated ancillary cause does not exist, the capacity 
Karmas have to give rise to (their) consequences is blocked, and so creation 
cannot take place. Thus, in that case, even just (the basic) functions (pravrtti) of 
the Lord could not be accomplished, and nothing at all would exist. 

Now, (as for the second alternative,) ignorance is associated with 
Karmas from the time of their arising up to the conclusion of (their) 
consequences, and (so) they must necessarily be associated with (ignorance) all 
the time. Thus, nobody's Karma would ever cease" at any time, (for) it is said 
that it only due to the destruction of ignorance that that would be destroyed. 
(However,) ignorance is always associated with it, so how could this condition 
(ever) come about? 

The Karma created by one who knows (this ultimate reality) would be 
associated with ignorance (as its ancillary cause) (simply) because it is Karma. 
(Thus, if) even in that case its capacity to give rise to its consequences is 
blocked, what to say in the case of those who are ignorant? Or else (one may 
respond that,) let that be so. The Karma one who knows (ultimate reality) 
creates is without consequences due to (his) knowledge, because there is no 


? Read ksiyeta for ksayeta. 
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association (of his Karma) with false knowledge (as an ancillary cause), (but) 
how can (Karma) created previously (arvak) be such? Thus, he says: 


"ef sary fart at feat i 22 odi 
fare xumpaepiashum at ata: | 


yady api jidnavan bhütvà vidhatte karma kificana || 29 ll 
viphalam syàt tu tatpürvakarmarásau tu kā gatih | 


Even if, once having become a man of knowledge, whatever Karma 
he creates would bear no consequences, what is the condition (gati) (and 
destiny) of the previous Karma (he) accumulated (before he achieved that 
liberating knowledge? Why should that be sterile)? (29cd-30ab) 


‘What is the condition (gati) (of the previous Karma)?’ There is no 
possible reason at all why the endless previous Karma should be sterile. This is 
the meaning. 

Surely, (the opponent may rejoin, alright,) what is (the need) for us (to 
maintain) this view? Let (our) view be the one (advanced) previously, namely 
that because (the period of cosmic) destruction has elapsed, it is possible for 
individual souls to possess knowledge even if they have no body etc., because 
their essential nature is consciousness. Thus, he says: 


ay Xon faesuracaarra: 11 30 II 
ami Garda smi feat aaa: | 
maka cre frd or f sara fe 1 32 04 


atha pralayaküle ‘pi citsvabhavatvayogatah | 30 Il 
aniinam sambhavaty eva jfiánam mithyeti tat kutah | 
svabhavad iti cen mukte sive và kira tathà na hi \| 31 I 


Now, (you may reply that) it is possible for individual souls? to 
possess (some) knowledge even when cosmic destruction (pralaya) (takes 
place,) because of (their) connection with (their) (own essential) conscious 
nature. (But in that case, we reply by asking,) how could that (knowledge) 
be false? If you were to say that that is the essential nature (of knowledge 
itself), why then is it absent in that form (fatha) within Siva, who is 
liberated? (30cd-31) 


(Agreed), let it be that (these fettered souls) possess (some) knowledge, 
(but) how is it that it is false? Thus he says, ‘how could that (knowledge) be 
false?’ Now if the falsity of (their) knowledge is just because it is knowledge, 
then as it does not differ from the essential conscious nature, why should 


%3 Read anünàri for anünà. 


TANTRALOKA 141 


liberated souls or even Siva not be conjoined to false knowledge? Thus, he says: 
‘why then is it absent in that form (tatha) within Siva?’ 

Surely, here (in this context), the intention was not to refer to ignorance 
in general (samdnyena); rather (the reference here is to that ignorance which is) 
the absence of insight, which is the discerning discrimination (viveka) between 
Nature (prakrti) and the individual soul, as is taught by the followers of 
Sarnkhya. He says just that: 


The Sarnkhya Says That the Absence of Insight (adarsana) 
Stimulates Fundamental Nature (pradhàna) 

aerated fafaei aftontat i 
wor aa aguiar: 1132 0 
aha qudm fire: | 
ara ad urd wa afer: 133 0 
gaqrtatred yore: | 
Wende Te ÀM: A WAT 1 3x I 


yac cadarsanam akhydatarh nimittarh parinamini | 
pradhane tad dhi sankirnavaiviktyobhayayogatah || 32 || 
darsanàya pumarthaikayogyatasacivam dhiyah | 

Grabhya sate dharaniparyantam tatra yac citah | 33 || 
buddhivrttyavisistatvam pumsprakasaprasadatah | 
prakasanád dhiyo ‘rthena saha bhogah sa bhanyate | 34 || 


(The Sarhkhya would object that ignorance) is said to be the 
absence of insight (adarsana). It is the instrumental cause (that stimulates) 
fundamental Nature (pradhana) (which is the pure non-finite objectivity 
that), in a state of (constant) transformation, (evolves into finite objects). 
This takes place in conjunction with both the (mistaken) association 
(sarnkirna) (of the subjectivity of the individual soul with Nature, which is 
binding,) and (the discernment of their) separation (vaiviktya) (from one 
another, which is liberating). In order to reveal (this), (prompted by its) 
disposition (yogyatà), with which it is associated (to act) solely for the 
benefit of the soul, (Nature) generates (all things,) beginning with the 
Intellect right up to the Earth. (32-33) 

There (in that case), that is said to be ‘worldly experience’ (bhoga), 
namely, (the presumed) identity (of consciousness, which is the individual 
soul’s essential nature,) with the modalities of the intellect (buddhivrtti), 
brought about by the illumination of the intellect along with (its) object 
(artha), by the grace of the light” of the soul. (34) 


%* Read purisprakása- for puriprayasa- 
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‘It is the instrumental cause (that stimulates) fundamental Nature 
(pradhana), (which is the pure non-finite objectivity that,) in a state of 
(constant) transformation, (evolves into finite objects)’. The meaning is that 
that is the purpose of the (constant) transformation of fundamental Nature as 
each (particular thing) beginning with the intellect. That takes place in order to 
reveal (the mistaken) association (of the individual soul with Nature), and (their) 
separation, which consist of worldly experience (bhoga) and liberation 
(apavarga), respectively. He states this (saying): 'this takes place in 
conjunction with both the (mistaken) association (sarmkirna) (of the pure 
subjectivity of the individual soul with Nature, which is binding,) and (the 
discernment of their) separation (vaiviktya) (from one another, which is 
liberating), in order to reveal (this).’ As (the wise) say: 


*Without creation (sarga) the individual soul could not be bound, and 
the purpose of creation is its liberation. 


Thus, there (in that context), the state of (constant) transformation is 
said to be ‘for the benefit of the soul’. The revelation of the (mistaken) 
association (with Nature) which, up until independence from fundamental 
(Nature) takes place, is limited for the benefit of the soul ‘(prompted by its) 
disposition (yogyatà) , which one and in common with none other, is associated 
with it, that is, is generated with it, as its propensity to generate (its) effect. This 
is the meaning. That is said (in the S@rinkhyakarika): 


*In order that fundamental Nature may be viewed by the individual soul, 
and that (the latter) may be liberated, creation is fashioned by the association 
(samyoga) of both, which is like (that between) a person who cannot walk and 
one who is blind." 

‘The intellect arises from fundamental Nature (pradhdna), from that the 
ego, and from that the group of sixteen." The five (gross) Elements arise from 
the five (sensations), which are among the group of sixteen.” 


Surely, (rejoins the opponent, alright,) let Fundamental Nature 
(constantly) undergo transformation, whether it be in (false) association (with 
the individual soul) or separate (from it), what then is said to be insight here (in 
this case)? With this doubt in mind, he says, ‘there (in that case)’ etc. When 
Fundamental Nature undergoes transformation there in this way, the great power 
of the projection of the light of the individual soul renders the intellect, the form 
of which is that of each one (of its) objects (artha), sentient, although it is (in 
itself) insentient. As its condition is such, even though the consciousness of the 


* This looks like a passage from a Sarnkhya text. 

?* SarnKa 21. See above note 13,4 for an outline of Sarnkhya dualism. The association 
between the individual soul that knows but cannot act and Nature, that acts but is not 
conscious, is like that between a man who can walk, but is blind, and a paralytic who 
can see, that is sitting on his shoulders, directing his movements. 

37 The group of sixteen comprises the mind (manas), the five senses of action and the 
five senses of perception, along with the five kinds of sensations corresponding to them. 
* SamKa 22. 
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individual soul is (essentially) in a state of aloof indifference (to objectivity), by 
the projection of the shade of its own (conscious nature into it), the intellect 
becomes like a stainless mirror on both sides. (The upper reflecting the light of 
the perceiving soul, and the lower the sphere of objectivity). By its activity 
(vrtti) consisting (of perceptions in the form) "I know this", (the intellect) 
arrogates agency to itself, due to which it (appears to assume) a common nature 
(sarüpya) (with the individual soul). ‘That is said to be ‘worldly experience” 
(bhoga), namely, the perception of the (mistaken) association (of the individual 
soul with Nature), which takes place by the projection (sarkrànti) of the shade 
of consciousness within the intellect, to which the shade of the object is linked. 
This is the meaning. As is said (in the Samkhyakarika): 


"Therefore, the insentient, subtle body (/inga) appears to be sentient 
because of this association (with the sentient Self). Similarly, it is also by virtue 
of the presence of the agency of the constituents (gunas) (of insentient Nature, 
that are the agents of every action,) that the (individual soul,) who stands by 
aloof (observing their activity), appears to be the agent." 


Having defined (the mistaken) association (of the soul with Nature), he 
elucidates the (discerning discrimination) which is (their) separation. 


Liberating Separation from Nature 


qaaa agaaa avert à 
"fzowup warded afasgegdfafe 11 34 1 
qase pac wears: | 

a guis sf ds wd ferrari fe 1 3a od 


buddhir evasmi vikrtidharmikünyas tu ko ‘py asau | 
madvilaksana ekatmety evam vaiviktyasamvidi | 35 Il 
pumarthasya krtatvena sahakariviyogatah | 

tam pumamsam prati naiva süte kir tv anyam eva hi | 36 || 


The consciousness of ‘separation’ (vaiviktyasamvid) (consists of the 
insight that) “I am the intellect, which is a modification (vikrti) (of Nature). 
There is a certain (other inscrutable reality) which is quite different 
(vilaksana) from me, that is, the solitary (eka) Self.” (When this insight 
arises,) and the soul has realized its goals, it separates itself from (Nature 
and the disposition) associated with it (to assist the individual soul to have 
worldly experience). Thus, (Nature) no longer generates (its products) for 
that soul, but however, (continues to do so) for another. (35-36) 


? SamKa 20. 
“ Read vaiviktyasamvidi for vaivi yasarnvidi. 
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By saying that (the intellect is) ‘a modification (vikrti) (of Nature)’, 
(he states that) it is insentient etc. because it undergoes modifications. Thus, 
because it is linked to the consciousness etc. of the individual soul, it is said, in 
order to establish its difference (from it, that), ‘there is a certain (other 
inscrutable reality) which is quite different (vilaksana) from me'. As (the 
followers of the Samkhya) say: 


‘(Made of) the three (constituent) qualities (guna), devoid of 
discernment, (the substance of every) object, universal, insentient, its nature is 
to generate (phenomena) — such is manifest as well as (unmanifest) 
Fundamental Nature (pradhána). The Self is (the very) opposite of this." 


It is rightly (vastutah) said that (the discerning discriminating) 
knowledge of the separation of Nature and the individual soul is the projection 
of the shade of consciousness alone, which is like the motionless flame of a 
lamp, into the intellect, in which the shade of the object has ceased. (It occurs) 
where one attends to this, namely, Nature is one thing, and the individual soul is 
something else. As is said (in the Sarikhyakàrikà): 


‘In this way, through the repeated practice of the truth, because of the 
absence of error (and doubt), there arises the perfectly pure (parisuddha) and 
complete insight (jñāna) (into the distinction between Nature and the Self) 
which, independent (and absolute) (kevalam), is in the form of “I do not exist”, 
“this is not mine” and “I am not"? 

As the insight (darsana) (into the nature) of the individual and the 
object has thus taken place for both of them by the separation of the attendant 
cause (sahakárin), which is the competence of the individual and (its) object (to 
be subject and object), (Nature no longer) generates (its products) for the soul 
who has attained the knowledge which is the (discerning) discrimination 
(between itself and Nature). The meaning is that (Nature) has ceased to produce 
(its product) completely. As is stated (in the Samkhyakarikà): 


?' SamKa 11. 

# SamKa 64. Vacaspati Misra comments: “The nature of (this) insight (jfiana) is stated 
as follows. ‘I do not exist’, ‘it is not mine’ and ‘I am not’. This denies that any activity 
takes place in the Self as is declared (by the grammarians): ‘the root as (as in asmi) 
together with bhū and kr denote action in general.’ Therefore, all activity, both external 
and internal, such as intellectual assessment ((adhyavasdya), self-awareness, 
observation and apprehension etc. are all denied of the Self. The notion ‘I am not’ is due 
to the absence of all impulse to activity in the Self. ‘T here denotes agency. This is 
because in all cases in such (linguistic) usage as ‘I know’, ‘I offer oblations’, and ‘I 
give’, the active agent is represented as ‘I’. Wherever action is absent so is agency. So it 
is rightly said that ‘I am not’. Consequently, the idea ‘it is not mine’ follows, for it is 
only the agent who can be the possessor (of anything); hence in the absence of agency, 
the notion of ownership is naturally absent. 

Or else, it may be interpreted as follows also. The statement ‘I am not’ means. 
that I am the Self, not Nature. Because of its unproductive nature, the absence of agency 
is indicated as ‘I am not’. As (the Self is) not an agent, the sense of ownership is also 
absent hence the statement ‘it is not mine’.’ 
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‘By virtue of that (insight), the individual soul (purusa) whose 
condition is like that of a pure (detached) onlooker, views Nature (prakrti), that 
has withdrawn from its seven forms? because of the influence (on it) of (the 
soul’s) purpose, (inducing it) to generate (its forms), has ceased. 

One (views Nature, realizing that,) “I have seen her!” and so becomes 
indifferent (to it). The other, (realizing that,) “I have been seen”, desists (from 
her activity). (Thus,) even if there is an association between them, creation 
(sarga) serves no purpose.” 


Nor does the undesired contingency arise that, because Nature has 
ceased to produce (its products) in this way, all (the souls) would be released, 
because (Nature) is the same (for all of them). Thus, it is said that, ‘however, (it 
continues to do so) for another’. The ‘other’ is one who has not attained the 
knowledge which is the (discerning) discrimination (between them). This is the 
meaning. 

He (now) briefly presents (other possible views) in order to refute 
(them). 


Ignorance Cannot be Logically Justified 
from the Samkhya Point of View 


oa Fass Yorr Aisea sar: | 
sate famed Waa 1 3s di 


atra pumso ‘tha mülasya dharmo 'darsanatà dvayoh | 
athaveti vikalpo ‘yam àstàm etat tu bhanyatam W 37 Wl 


Here (from the perspective of this view of reality), the absence of 
insight (adarsanatà) may be a quality of the soul, the Root (Nature), or of 
both together." Now (if that is the case), please explain (the following). (37) 


If this ignorance which is lack of insight (into the distinction between 
Nature and the soul) is a quality of the soul, then it would always be subject to 
bondage, or knowledge (would constantly) arise (within it. Either way,) it would 
be subject to change, and so would be insentient. If it is a quality of Nature, how 
could it affect the soul in such a way that it would be bound? Thus, it would 


* According to Vacaspati Misra, the seven forms of Nature are righteousness (dharma), 
unrighteousness (adharma), ignorance, dispassion, attachment and weakness. They arise 
due to lack of insight, and cease by virtue of discrimination (viveka). 

^' SarnKa 65-66. 

* Jayaratha notes the defects of these three alternatives as follows. If ignorance were to 
be a quality of the soul, it would always be associated with it. If knowledge were to arise 
in it (at some particular time), that would mean that it is liable to change. For the 
Sarnkhya, this mutability is characteristic insentience. Again, if it (ignorance) were to be 
a quality of Nature, it could have no association with the soul, and so it would abide 
perpetually free. If it were to be a quality shared by both, it would entail both these 
defects. 
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constantly be liberated. If it were to be a quality of both, (the same) defects 
would apply in both ways also. Discriminating in this way, because (the matter) 
is extremely deep, (one understands) in actual fact how much (these views serve 
as) a cause (nimitta) of (logical) contradictions. This is the intended sense. Now 
impelled by me (to do so), explain what follows in accord with the view that 
will be stated. He says this (with the words), ‘now (if that is the case), please 
explain (the following)’. 
He says that. 


amt fades: sft e Pisa: 

faawort frega wf fm ioi 
amen fasHpdr seat cares: d 

SH FT muU Id: 11 3% |i 


bhogo vivekaparyanta iti yat tatra ko ‘vadhih | 
vivekalabhe nikhilasütidrg yadi sāpi kim W 38 Il 
samanyena visesair và pracye sydd ekajanmatah | 
uttare na kadacit syad bhavikalasya yogatah | 39 ll 


If (you say) that worldly experience (that is the consequence of 
Karma) (bhoga) persists up to (when that) discriminating insight (viveka) 
(arises), what would be its limit (when it ends)? If (you say) that when this 
discriminating insight is (fully) attained, one has the knowledge of (Nature, 
and hence) all that is generated (from it, and moreover, this is the final 
limit and end of worldly experience), (we ask,) what is that (creation)? (Is 
creation a process of transformation of Nature that takes place) universally 
(samanyena), or (does it take place as and through the countless) 
particulars (visesa)? In the former (case), it would (take place) by the 
coming into being of (just) one (thing) (because a universal is present in its 
entirety in every single individual particular). In the latter (case), it would 
never (take place,) because it would (always be) associated with a future 
time (as there are an infinite number of possible future particulars). (38-39) 


As is said (in the Samkhyakarika), with this (same) intended sense: ‘the 
purpose of engagement (in creation) is liberation. "^ If everything is 
accomplished by creation" when discriminating insight is attained, (that would 
be) the final limit (and end of worldly experience), because it is not proper 
(ayogat) (and reasonable to maintain) that the fulfilment (of that purpose) is 
(attained) by another creation (as that would be superfluous). 

(Then we would ask,) ‘what is that’ (creation)? Is it (generic, as) just 
creation alone (sitimatra), or (is it particular) as the production of specific 


^ SamKa 17d. 
?' sütisarnpatti — the fulfilment of the purpose of creation that has issued forth from 
Prakrti. 
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(things,) such as earthen jars? Thus he says (putting the question), ‘(is 
creation a process of transformation of Nature that takes place) universally 
(samanyena), or (does it take place as and through the countless) 
particulars (visesa)?' It is it not logically possible that it be both (together) 
also. Thus he says, ‘in the former (case)' etc., ‘it would (take place) by the 
coming into being of (just) one (thing)’. This is because a universal is present 
in its entirety in (every) single (differentiated) manifestation (of Nature). (In the 
latter case,) ‘it would never (take place)’, because there are an infinite number 
of (possible) future particular (constituents) of creation (sütivisega). 

Surely, (the opponent may rejoin,) accepting the latter view, that which 
is impelled would not be endless if, by not taking into consideration 
(anavalambandt) all the particulars, (one were to) refer to just a few of them. 
With this doubt in mind, he says: 


aes fatter pru | 
faqaisTedarice Gaara owe di 


kaiscid eva visesais cet sarvesam yugapad bhavet | 
viveko 'nàdisamyogát ka hy anyonyavicitratà | 40 || 


If one (maintains) that (this kind of perception of creation takes 
place) by means of certain particulars (only and not all of them), then the 
discriminating insight (that liberates one individual soul) would occur 
simultaneously for all (of them), because (their) association (with Nature) 
has no beginning. What is the mutual difference between (souls the 
Sarnkhya maintains exists)?” (40) 


The association with Nature has no beginning, and is the same for all 
individual souls; thus, as happens with wheat plants that mature more or less at 
the same time together in a field, this discriminating insight should follow at the 
same time, or nearly so, after the appearance of the specific aspects of Nature 
that are under consideration here. Thus, because it is not logically reasonable (to 
maintain) (ayogat) that (individual souls) differ from one another, worldly 
experience (bhoga) and liberation (from it) would not follow successively (in 
due course for all of them, because the maturing to liberation of one soul would 


# Anything that has objective existence has two aspects. One is universal and the other 
is particular or specific. A jar, for example, is that one specific, unique jar. It also 
partakes in the universal nature of ‘jar-ness’ that all jars must have to be jars. The 
question here concerns what is generated from Prakrti. Is it the universal or the 
particular? 

? Read anyoyavicitrata for anyoyam vicitratà. Every individual soul is a dimensionless, 
timeless and formless pinpoint, as it were, of consciousness. There are not specific 
features of any one of them that could distinguish it from the others and there is no time 
or space. So the condition of one would be that of all the others. As the common state 
and nature of all of them is that of any one of them in all respects, what would 
distinguish one from the other? 
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entail that they all be liberated,) and so the (form of) ignorance the Sarnkhya 
teaches would not be logically justifiable. Thus, he says: 


quereis aa "sm | 


tasmat samkhyadrsapidam ajħānarı naiva yujyate | 


Thus (as no sound reply is possible to such questions, the existence 
of) this ignorance cannot be logically justified from the Sarmkhya point of 
view also. (41ab) 


The word ‘also’ in the phrase ‘from the Sarhkhya point of view also’ 
indicates that (the existence of ignorance) is not logically justified by just the 
previously stated approach (krama), it is also not (justifiable) by this view also. 

Surely, (the opponent may insist that) it is just (the nature of) worldly 
experience and liberation that needs be taken up here (as the matter under 
consideration), so discuss that. What is the use of talking about whether (the 
notion of the nature) of ignorance is logically sound or not? With this doubt in 
mind, he says: 


The Nature of Impurity etc. (maladinam tattvam)” 


The Existence of Ignorance Cannot be Explained 


Sara feat saat ds SST gv? og 
sd wed arate | 


ajnanena vind bandhamoksau naiva vyavasthayà || 41 || 
yujyete tac ca kathitayuktibhir nopapadyate | 


Neither the liberated state nor that of bondage would be possible 
without (admitting the existence of some form of) ignorance (ajfiana). But 
this (ignorance) cannot be explained by means of the aforesaid arguments. 
(A1cd-42ab) 


The ‘state’ (of bondage and liberation is) ‘this (soul) is bound, and this 
(other one) is liberated’. 

Surely then (the opponent may rejoin), let there not be ignorance. 
Whether it be logically reasonable (that it exists) or not, why should that 
concern us? The distinction between the liberated and fettered (condition) of 
individual souls can be established just by the existence of Maya. With this 
doubt in mind, he says: 


50 This section extends from 13/41cd to 13/116ab. Here Abhinava examines the nature 
of the Impurity (mala) that binds the soul and establishes that it is ignorance. The nature 
of Impurity has already been discussed above, see 9/61-88ab. 
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mayakarmdanudevecchasadbhave ‘pi sthite tatah || 42 ll 
na bandhamoksayor yogo bhedahetor asambhavat | 


Even if (one admits) the existence of Maya, Karma, the individual 
soul and the Lord’s will, (the soul’s) association with bondage and 
liberation is not thereby (reasonably explained,) because there is not the 
cause for the difference between them. (42cd-43ab) 


Maya and the rest are (inherently) insentient, and so, without the 
support of the Lord’s will, would not be able to do anything at all. This is the 
intended sense (of referring here to) ‘the Lord's will’. (The existence of Maya 
and the rest alone does not) ‘thereby’ (account for bondage and liberation,) 
because they do not (independently by themselves) logically account for the 
existence of ignorance. (The sense of the word) ‘association’ (here) is 
‘reasonable explanation’ (yukti). (This is so) ‘because there is not the cause 
for the difference between them’. The sense is that there is no reason at all for 
the distinction between ‘he is bound’ and ‘he is liberated’, because (the 
existence and operation of) Maya and the rest (are universal; they are) not 
limited specifically to each individual soul (separately), and also, because the 
Lord has no liking or aversion (for any one of them). 

One should state in this way (the nature of) some obscuring covering 
that limits the subjectivity and agency (of the soul), that can be denoted by the 
term ‘ignorance’, that accounts for the existence of the distinction between 
(what is articulated with respect to different individuals, when it is said that) ‘he 
is bound’, (and of another person,) ‘he is liberated’. Thus, he says: 


Tae TESTO I v3 odi 
faepe fafa fenfim à 

tasmad ajfiánasabdena jRatvakartrtvadharmánàm M 43 || 
cidaniinam àvaranar kificid vacyam vipascità | 


Thus, an intelligent person should say that the term ‘ignorance’ 
refers to some kind of (kiücit) obscuring covering (that envelops) the 
individual loci of consciousness (cidanu) that are endowed with the 
attributes” of subjectivity and agency. (43cd-44ab) 


As is said (concerning) ‘the term *ignorance"': 


5! Read -dharmanàm for —dharmanam. 
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‘Impurity (mala), ignorance, the fettered state (pasutva), the producer of 
obscurity,” delusion (tamas), nescience (avidyá), obscuring covering (avrti), 
and coma (murccha) are said there (in that regard) to be synonyms.’ 


And how is that (obscuring covering)? Thus (in order to answer this 
question,) he says: 


aare fu wears | ovx I 


AN 


Fe mara ess ffir | 


avaranatmaná siddham tat svariipad abhedavat V 44 || 
bhede pramanabhavac ca tad ekam nikhilatmasu | 


(f that ignorance) is established (siddha) to be an obscuring 
covering (in this way), it (must be) undifferentiated by its very nature. 
(Indeed, it must be) one and the same for all individual souls, for there is no 
valid means of knowledge (that could establish its) multiplicity. (44cd-45ab) 


‘it (must be) undifferentiated by its very nature’. The meaning is that 
it is without parts, as is (the whole of an) entity which is the possessor of the 
parts (of which it is constituted). In this way, (an opponent may say that) there 
is a reason (pramdna) as to why there are many entities which are the possessors 
of parts, namely, that their causes differ. (To which we reply) that that is not so. 
‘(The obscuring covering must be) one and the same (for all souls)’, because 
there is no reason for there to be (any) difference. (However,) the plural is used 
in the statement that (it is so) ‘for all individual souls’, and so although one and 
the same, (the obscuring covering must) have many powers, otherwise it would 
not be possible for it to be an obscuring covering for all (of them). Or else, if 
one were to say it is one (without many powers), all (the fettered souls) would 
be liberated (when one of them is liberated). As they say: 


‘(Many and) various are the powers of Impurity that obscure the 
qualities of each soul (individually).’ * 


5 Read with the citation in the rütparyadipikà and MS Th, tiraskarakaras for 


tiraskararasas. 

* Kirnügama vidyāpāda 2/20cd-21ab, quoted by Srikumara in his commentary 
tütparyadipikà on the Tattvaprakása. The citation reads in the tatparyadipikà akrtir for 
avrtir and tasya vàcaküh for tatra coditah. 

? The empiricist Naiyayikas maintain that the whole is the possessor of parts 
(avayavin), and its parts are distinct. In other words, the whole of an entity exists 
independently and is in itself undivided and without parts. 

55 The covering of ignorance that obscures all liberated souls is the same and undivided. 
But even so, it affects each of the countless fettered souls separately and in various ways 
because it possesses many and various powers, some of which affect one soul and others 
another. 

* Tattvatrayanirnaya | 1cd. Also quoted above ad 9/68ab. See note there. 
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(Now the question arises as to whether) that (obscuring covering of 
ignorance), which is such, is permanent or the (transitory) effect (of a prior 
cause). If it is an effect, from what is that born? (In response to this question,) 
he says: 


TA oe vrac FAT vy odi 
aAa qd q Feira d 
Arg: waa: aa ta vm Gv I 
Sempre feb fefe d 


tac ca kasmat prasiitam syan mayatas cet kathar nu sā || 45 Il 
kvacid eva suvitaitan na tu muktatmanity ayam | 

pracyah paryanuyogah syan nimittar cen na labhyate | 46 ll 
utpattyabhavatas tena nityam na ca vinasyati | 


Again, from what could that (obscuring covering) be born? If it 
(were to be born) from Maya, how could (Maya) generate it in some place 
(for fettered) souls and not for those who are liberated? The previous 
objection would apply (here also)" Again, if (you try and avoid this 
problem by saying that) there is no (instrumental) cause (nimitta) (of this 
obscuring covering), thus (the obscuration is just an illusion and so) it does 
not (really) come into being, then it would be permanent and so is not 
destroyed. (45cd-47ab) 


If (the obscuring covering of ignorance were to be born) from Maya, 
then it would generate it for all (individual souls), not for (just) some 
(particular) one. He says that (with the words), ‘if it (were to be born) from 
Maya’, etc. Therefore, it would generate it for liberated souls also like bound 
souls, without distinction. Thus, the previous (objection) would apply (here 
also). In this way, knowledge would be false just because it is knowledge, and 
so, because there would be no difference in its nature (whether the soul be 
bound or liberated), as was explained before, (the obscuring covering of 
ignorance) would be conjoined to liberated souls also (as it is to bound ones). 
The sense is that it would not have a preference (for one soul or another,) in 
accord with its nature.” 

Now, if (you try and avoid this problem by saying that) there is no 
(instrumental) cause (nimitta) (of this obscuring covering) at all, then it would 
be permanent. Thus, he says: ‘(if) there is no (instrumental) cause (nimitta)’ 
etc. ‘Thus’, because no instrumental cause is found (to exist), this is the reason 
why it does not come into being. As its instrumental cause does not exist, 
(ignorance) does not come into being. Therefore, it is permanent, and so because 
it is permanent, it is (never) destroyed. He says that (with the words): ‘it is not 
destroyed’. 


5 See above, 13/45ab. 
* Read vastubhavatpaksapati for vastu bhavatpaksapati. 
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It is not only not destroyed because it is permanent, there is another 
reason also. Thus, he says: 


Od Wana ARTA: Hv di 
tata evaikatayam canyatmasadharanatvatah V 47 Il 


Thus, (for the same reason as before, namely) because it is one and 
the same, both for oneself and other souls (if it ceased for one soul, all of 
them should be liberated). (47cd) 


Thus, because there is no valid reason (pramdna) for there to be a 
difference as, for the aforestated reason, (the obscuration of ignorance) is one, it 
is (equally) the same for oneself and for (all) other (souls), and so it is not 
destroyed. This is the connection with (what was stated) previously. The 
intended sense is that, as (the obscuring covering) is one and common to all 
(individual souls), when it is destroyed in one place, it would be so everywhere 
and so all would be liberated simultaneously. 

Surely (one may ask), because that (obscuring covering) is just the 
absence of knowledge, it is nothing at all, so what is the task effected (krtya) by 
this non-existent (thing)? With this doubt in mind, he says: 


3 asacatatera aaga: | 


na vávastv arthakaritvàn na cit tatsamvrtitvatah | 


Nor is it non-existent (avastu), because it is causally effective 
(arthakaritvat); nor is it (a form of) consciousness (cit), because it covers it. 
(48ab) 


(It is not non-existent) ‘because it is causally effective’. The meaning 
is (that it is proved to exist) because (the obscuring covering) implements the 
function, which is to shroud the individual soul.” It is said that its nature as such 
is not noetic consciousness (jfdna), because consciousness is not (and cannot 
be) an obscuring covering of that (soul). The point is that consciousness itself 
cannot be serve as an obscuring covering of consciousness. 

Surely, (one may ask, alright.) agreed that that is so, (but) what serves to 
link that (covering) to the individual soul? With this doubt in mind, he says: 


q erem APT SGT ATT Howe odi 


na caitenatmanam yogo hetumams tad asambhavat || 48 ll 


5 pumávaranalaksan 
possesses agency in 
the soul." 


im arthakriyayam asya kartrtvdd literaly means “because it 
e causal efficacy, the characteristic of which is the shrouding of 
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Thus, there could be no association (yoga) (of Impurity — mala) with 
(any of the countless) individual souls,” because nothing that causes (it) 
could possibly exist. (48cd) 


(There is no association with Impurity,) ‘because nothing that causes 
Gt) could possibly exist. Does this supposed cause unite Impurity with 
(essentially) pure or impure souls? In the first case, as the purity is always the 
same, it should unite (Impurity) with Siva and the liberated souls also, or as 
happens with Siva, none of them. In the second case, this union would serve no 
purpose, as they are already impure from before. Thus, it is proved that its 
association with the (individual) soul is without beginning. As (the venerable 
Sadyojyotih) says (in the Bhogakarika): 


"The association of Impurity, which has no beginning, is without 
beginning.” 
The scripture (i.e. the Kiranatantra) also (declares): 


“How can a pure crystal (be sullied) or (lustrous) copper stained with 
Verdigris? Just as there is an instrumental cause (of that in such cases), there is 
none such with regards to the Self, which (is essentially) pure Siva.’ € 


Ts aq oufaed Jasaan: | 
FS Ae deb FIER (bv Gi 


© The problem throughout is accounting for why Impurity, which is eternal and all 
pervasive, should affect some souls and not others. There must be some factor that 
relates a particular soul to its particular forms and degree of Impurity. If both are eternal, 
separate realitie,s as the dualist Siddhānta maintains, there is no solution to this problem. 
If, however, we admit the nondualist point of view, we can explain it by the freedom 
universal consciousness possesses to operate independently in countless ways, in all 
forms and degrees of limitation differently for each individual contracted version of 
itself. 

*' Bhogakürikà 132c The next half of this line states: ‘(Impurity) is common (to all 
souls); it is imperishable.’ Aghorasiva comments: ‘That (Impurity) has no beginning and 
its relationship with (the many individual) souls is without beginning. (That) obscuring 
covering without beginning is just one for all individual souls. Thus, one must accept 
that Impurity is eternal. If that is so, because Impurity is eternal, then it never departs 
from individual souls. Or else, if it does cease, then, because it is one, when a single 
individual soul is liberated, there would be the contingency that all are liberated. Thus 
he says: 


‘There is a power which is fixed for each individual soul, which ceases for each 
(for each soul) at its own time.’ (133ab) 
© KiT vidyápada, 2/4. Instead of: 
yathà tatra nimittam no tathà Suddhasivatmanoh | 

“Just as there is an instrumental cause (of that in such cases), there is none such 
with regards to the Self, which (is essentially) pure Siva.” 

Goodall's edition reads the second line: 
yathasminn nimittam hi tathà naiva sivatmanoh | 

"Just as there is an instrumental cause in this (case), there is none such at all 
with regards to the Self, which is Siva." 
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tenaikam vastu san nityam nityasaribaddham àtmabhih | 
jadam maları tad ajfiünari samsarankurakaranam | 49 ll 


Si(The dualist Saiva Siddhantin opponent nonetheless declares that,) 
Impurity (mala) is therefore one, a real entity (vastu) and eternal; it is 
always associated with all (fettered) souls. It is insentient, and is the 
ignorance which is the cause of the sprout of the world of transmigration.“ 
(49) 


That ‘Impurity’ of Individuality (Gnavamala), which is such, is the 
cause of the sprout of the world of transmigration, which is the Impurity of 
Maya described (in, for example, the scripture that says that) ‘bodies, worlds 
and forms are (the Impurity of) Maya (máyrya).' ^ It is like a sprout. It is the 


© Abhinavagupta first states the dualist Siddhanta view up to verse 52 and then goes on 
to refute it in the following verses, which conclude below in lines 9/98-100ab, to then 
put forward his own view as an introduction to his understanding of the nature of the 
descent of the power of grace (Saktipáta), its forms and modalities. 

“t The last line is a paraphrase of MV 1/23cd. It is quoted above in TÀv 1/23, 9/120cd, 
in TAv ad 9/98cd-99ab. Also see above, 9/88cd-90ab. 

*5 SvT 4/105a. SvT reads Sarirabhuvanakara mayiyah — ‘Bodies, worlds and forms are 
(the Impurity of) Maya (maytya).' The SvT and commentary continue: 
Sarirabhuvanakara mayiyah parikititah | 

bhogahetus ca karma syad abhilaso malo ‘tra tu Wl 105 II 


bhuvanair bhavabhitadi laksyate, tena yat kimcidvedyataya bhati sa maytyo malah, 
bhogena tadaksiptam janmāpi laksitam | uktam ca pratyabhijhayam ---- 
bhinnavedyaprathatraiva mayakhyam, 

iti tathà 
janmabhogadam kartary abodhe karmar tu | iti | 

abhilasa iti apürnarumanyatàtmà | lolikarüpah, na tu kiħcin me sydd itidrk, 
rügatattvasyaivam Gtmatvat | atra tv iti, etasminn ünave bhittibhüte sati anyan 
maladvayam ity arthah \ 105 ll 


“Bodies, worlds and forms are said to be (the Impurity of) Maya. The cause of 
worldly experience is Karma. The Impurity here (in this case) is craving (abhilasa).’ 
(SvT 4/105) 


The ‘worlds’ (also) indicate phenomena, the gross elements etc. Thus, 
whatever shines as objectivity, is the Impurity of Maya. It is included by (the 
expression) ‘worldly experience’, and is characterized by birth and the rest. It is said in 
the Pratyabhijia: 

‘The perception of separate (different) objects) is here called Maya.’ (IP 
3/2/5a) 


Moreover: 
‘Karma gives rise to (repeated) births and worldly experience.’ (ibid. 3/2/5c) 


‘Craving’ is considering oneself to be incomplete and its nature is avidity. (It is 
a pervasive sense of longing and frustration,) it is not like “may I have something (or 
other).” (Such feelings are those) of the principle of Attachment because (they are those) 
of the individual self. As this individual (state of consciousness) exists that serves as the 
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cause of the Impurity of Karma. (The Impurity of Individuality, which is) its 
cause, as it is of the two Impurities (of Karma and Maya together) also, is the 
instrumental cause (of the world of transmigratory existence), whether directly 
(sáksüt) or indirectly (pàramparyena). This is the meaning. As is said: 


‘(the soul’s essential) Impurity and Karma are the instrumental cause 
(nimitta), the effect (of which) follows after.” 


Surely, if Impurity is such, it is eternal and, permanently associated with 
(all) fettered souls, the world of transmigration would never quell it. Thus, the 
(undesired) consequence would be that there is no liberation. With this doubt in 
mind, he says: 


Positing the Existence of a Binding Power 
of Impurity is not a Solution 


Wer Wat ser rA ferai. 
TAY: LAT WS: Tah WHA TEE duo di 
warfare quara dfe: 


tasya roddhri yada saktir udàste Sivarasmibhih | 
tadànuh sprsyate sprstah svake jfánakriye sphute | 50 I 
samávised ayam süryakanto 'rkeneva coditah | 


If the power (of Impurity), which paralyzes (the soul), ceases (to 
function), then the soul is touched by Siva's rays and touched (by the 
energy of Siva's grace, the soul) penetrates into its own (powers of) 
knowledge and action (now) fully evident (to it, and they operate within it) 
as does a magnifying glass (that, touched) by (the rays of) the sun, is 
impelled (to burn and illumine). (50-51ab) 


(The binding power of Impurity) *ceases'. The meaning is that it desists 
from its own activity, technically called ‘blocking’ (nirodha) (that blocks the 
soul’s powers of knowledge and action). (Then the soul is) ‘touched’ (by Siva's 
rays). The meaning is that he participates in a descent of the power (of grace). 
Thus, just as a magnifying glass that is touched by the rays of the sun, 
‘penetrates’ into its own activity, which is to burn, in the same way, (the soul) 
that has been purified by a descent of the power (of grace, penetrates) into its 
own (powers of) knowledge and action, that are full (and unrestricted). The 
meaning is that the glorious power of its own consciousness is fully manifest." 


foundation (bhitti) (of Impurity), there are two other Impurities ‘here’. This is the 
meaning. 

© SvT 3/176ab. It is also quoted above in TAv ad 1/23 (see note there), ad 5/105-106ab 
and ad 9/88cd-89ab. 

® Literally: the becomes one with the glorious power of whose own consciousness is 
fully manifest. 
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Surely (one may ask), if this is so, there is also no difference in the 
penetration into the full (and unrestricted powers of) knowledge and action of 
(all the individual) souls who are pure. So how is it that there is (such) a 
wonderful variety between one and another (individual soul), when its own 
nature is manifest? With this doubt in mind, he says: 


The Descent of the Power of Grace Takes Place to the Degree this Binding 
Power Decreases. This Concept of Impurity is Untenable 


TST WHAT I G2 odi 
ainan: mge carafe: | 


roddhryàs ca $akter madhyasthyataratamyavasakramat | 51 || 
vicitratvam atah prahur abhivyaktau svasamvidah | 


Thus, (dualist Saiva Siddhantins) say that the wonderful variety (of 
forms of) one's own consciousness becomes manifest to the degree in which 
(this) binding power (of Impurity and ignorance) is within (the soul) who is 
indifferent (to worldly matters).** (51cd-52ab) 


Thus, the manifestation of individual souls' own consciousness is due to 
the touch of Siva's rays. The variety (of forms of that manifestation) is due to 
the binding power associated with Impurity. That process is applied to the 
degree, that is, according to the increasing excellence of the soul who is 
"indifferent (to worldly matters)', that is, detached from its own (worldly) 
business. This is the reason why, although (all individual) souls are (inherently) 
pure, there is a mutual difference between them. 

Surely (one may ask), it is taught everywhere (in all the scriptures) that 
the Supreme Lord's descent of the power (of grace) is the instrumental cause of 
the manifestation of one's own consciousness. So how is it that it said here that 
the maturity of Impurity is (essentially the individual soul’s) indifference to 
(Impurity’s) paralyzing power?” With this doubt in mind, he says: 


" vs Ufa: Mag UTE 11 42 odd 


sa esa Saktipatakhyah sástresu paribhasyate M 52 Il 


That is this (process of illumination,) termed in the scriptures *the 
descent of the power (of grace)" (Saktipata). (52cd) 


6 I am following Jayaratha's interpretation. Another possible translation that relates the 
variety to the constraining power of Impurity rather than the manifestation of the 
individual souls is as follows. ‘Thus (dualist Saiva Siddhantins) say that the variety (of 
forms) of the binding power (of Impurity) due to the process that depends on the (soul's) 
grade of detachment (is apparent) in the manifestation of one’s own consciousness.’ 

® Read rodhasaktyaudasinyat for rodhasaktyaudasinyatma. 
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‘That’ is the touch of Siva’s rays we are discussing (prakranta) that 
causes the maturing of Impurity. (It is) ‘this’ that was discussed previously, as 
directly apparent (to the senses). ‘It is termed’ (a descent of the power of grace) 
by the venerable teacher Khetapala and other (Siddhantins after him), who 
establish (this terminology) as their own conventional usage (samaya).” This is 
the meaning. 

Having presented others' teaching (vidhi) concerning the descent of the 
power (of grace), he (now) refutes it. 


spem Ferrata 7 Wsmd | 
sft qdrfew Wh Great g fe FO 4s I 


atrocyate malas tavad ittham esa na yujyate | 
iti pürvahnike proktam punaruktau tu kin phalam | 53 || 


Here (in response to this view), it is said that this (concept of) 
Impurity (mala) in this way is untenable. This has been discussed in a 
previous chapter. What (would be) gained by repeating what has been said 
already?” (53) 


‘In this way’ means in the aforestated form. (This matter has already 
been discussed) ‘in a previous chapter’, that is, in the ninth and elsewhere. 
‘What (would be) gained by repeating what has been said already?’ The 
sense is that there is nothing (more) to discuss apart from that. 

He says that: 


Hard to Account for the Destruction of Impurity 
from the Dualist Point of View 


FOS Wr: IST VIASAT | 
"pump Wo pend gx odi 
aa yarasa WUDHSSq | 
"ODER AM aS EGA: Hu odi 
Sq: Hater oT mH cae TET |d 


malasya pakah ko ‘yarh syan nāśaś ced itaratmanam | 
sa eko mala ity ukter nairmalyam anusajyate \| 54 || 
atha pratyátmaniyato 'nàdis ca pragabhavavat | 
malo naSyet tathapy esa nāśo yadi sahetukah | 55 Il 
hetuh karmesvarecchà và karma tàvan na tadrgam | 


7” Khetapàla, also called Sadyojyotis, is the earliest known exponent of the dualist 
school of Saivism, which holds that ignorance is a cover that hides the perfection of the 
Self with respect to its knowledge and action (see Pandey p. 451-60). 

7! See above 9/60 onward. 
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What is this (process you say takes place, whereby) Impurity (mala) 
matures (pāka) (and then ultimately ceases)? If (you mean that it is) 
destroyed, then because Impurity is, as you say, one, it follows that (all) the 
other individual souls should also become pure (when it is destroyed in any 
one soul). But, (you may reply.) that Impurity is limited to a particular 
individual and although (Impurity) has no beginning, it is destroyed in the 
same way as the prior non-existence (pragabhàva) of an entity (is destroyed 
when that entity begins to exist). (Our objection to this view is as follows). 
Even if this destruction has a cause, it could only be Karma or the Lord's 
will. It could not be Karma (however good it may be, because) as such 
(tavat), (Karma) is as is (the Impurity it is supposed to eliminate, that is, it 
can only give rise to more binding experiences). (54-56ab) 


"What is this (process you say takes place, whereby) Impurity 
(mala) matures (paka) (and then ultimately ceases)?’ The intended sense is 
that it (cannot be) Impurity itself. That (view) is as if refuted previously (right 
from the start) by the very nature (of Impurity). ‘Impurity is one’, and being 
one, when Impurity is destroyed, even in just one place, (the Impurity) of all 
(souls) would be (destroyed) also. Thus, the logically undesirable consequence 
would be that all the universe would be liberated simultaneously (at once). Nor 
is it logically sound (to maintain, in order to avoid this contingency.) that (its) 
paralyzing power is multiple. This was established previously" in order that the 
(agreed) situation would be one that (the contingency of) the simultaneous 
liberation (of all the fettered) could be avoided. Or else, so that there may be no 
such (logical) defect, one may accept this (view), namely that (Impurity) is 
limited to a particular individual. Thus, (the opponent) rejoins that: ‘Impurity is 
limited to a particular individual’. 

Surely, (the opponent may add,) agreed that that Impurity is such, 
whether limited (to a particular individual) or not, it is beginningless, and so 
how can it be logically possible (for it to be subject to) destruction? With this 
doubt in mind, he says that ‘although (Impurity) has no beginning, it is 
destroyed in the same way as the prior non-existence (pragabhava) of an 
entity (is destroyed when that entity begins to exist)’. The intended sense is 
that although the prior non-existence (of the effect of a cause) has no beginning, 
it is destroyed by the coming about of the effect. 

(Now,) if one accepts that (something that) has no beginning is 
destroyed, even though that is not logically possible (ayukta), does that 
(destruction) have a cause or not? If it does have a cause, what is it? Thus (in 
response to this question), he says, ‘even if" (this destruction has a cause, it 
could only be Karma or the Lord's will). There (in that case), as such (tāvat), it 
is not? logical (to maintain that) Karma is the cause. Thus he says ‘(it could not 
be) Karma' etc. (The reason he gives is that, as it is such, Karma) is 'as is' (the 
Impurity it is supposed to eliminate). Thus, (what is taken to be) the cause of the 
destruction of Impurity is 'as it is', because it is the sole cause of worldly 
experience (so that cannot destroy it, and this is not the correct view). Nor (can 


7? See above, 9/68cd-69ab. 
7 Add na as suggested by the editor. 
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the cause of its destruction) be the Lord’s will. Is that (will), as the cause of its 
(destruction), free (and independent), or not? (As such, it is not dependent on 
anything else,) because there is nothing else it could be dependent on, apart 
from the progressive maturation of Impurity and Karma. And if (you object 
that) Impurity is liable to destruction, that would not be consistent (with your 
own view). Nor is (the Lord’s will) free (and independent), because that would 
entail the fallacy that, because the Lord is devoid of attachment or aversion (for 
anybody), that would be such for all without distinction (and so all would be 
liberated or perpetually bound). 
He says that: 


eter ager ou fue. ate fe ue od 


iSvareccha svatantra ca kvacid eva tathaiva kim I 56 || 


And how is it possible that the Lord’s free will should (operate) in 
just some particular place (for one soul, and not everywhere for 
everybody)?" (56cd) 


If (the destruction of Impurity) were to be without cause, it would be 
destroyed in the second moment (of its existence, just after the moment it was 
created), thus the world of transmigratory existence, which has not (even) 
begun, would (already) come to an end. Thus, he says: 


Rega Teas faqwmg | 


ahetuko ‘sya naSas cet pràg evaisa vinasyatu | 


Again, if the destruction (of Impurity) were to take place without 
cause, it would be destroyed (spontaneously) right from the start (the 
instant it comes into being). (57ab) 


‘It would be destroyed (spontaneously) right from the start’, in the 
sense that it would not appear in any other state. 

Now, it is said that, although (something is) destroyed as a modality of 
a continuum consisting of an unbroken series of successive very similar 
moments, it is as if not destroyed, and so does not disappear. Thus, he says: 


sume Ten wd sfa ARA wp gue |i 


ksanüntaram sadrk süte iti cet sthirataiva sā | 57 I 


If (you say that the destruction of Impurity does not happen 
immediately, because) another similar (subsequent) moment is created, 
(that would amount to affirming its) permanence (sthirata) (as there would 
be no reason to preclude the occurrence of any number of similar 
succeeding moments). (57cd) 


^ If the Lord gave his grace just to some souls and not others, he would not be impartial. 
See also below, 13/66. 
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That which generates independently a succeeding moment as a modality 
of a continuum in this way does not cease. Thus he says that ‘(that would 
amount to affirming its) permanence'. It is not possible for that last moment 
(of the existence) of a jar to be included amongst another aggregate (of causal 
factors, other than the one to which it belongs.) in such a way that arising as an 
effect which differs (from the others in the momentary chain of causes and 
effects), its destruction can take place without continuity (with the preceding 
moments). 

And that was said having accepted that Impurity (can be and) is 
destroyed. (However,) in actual fact, that cannot happen to it. Accordingly, he 
says: 


qa facer THER STS: d 
AM zer maaa aA TMT Hus dd 


asya bhavasya hetvandyattajanmanah | 
nāśo drstah pragabhavas tv avastv iti tathastu sah || 58 Il 


(One may object that,) a permanent entity that originates 
independently of (any) cause is never seen to be destroyed. (What happens 
then in the case of) prior non-existence (pragabhava)? (My reply is) that it 
is unreal, and so let it be (as you say, it matters little whether it is destroyed 
or not). (58) 


Prior non-existence (pragabhava), which originates independently of 
(any) cause, is seen to be destroyed. (So) what is (meant by) saying this? With 
this doubt in mind, he says ‘previous non-existence is unreal’. ‘So let it be’, 
(it matters little whether it is destroyed or not) because, as it is unreal, there is 
no state that is fixed (and determined that it should be in). (However,) there is a 
rule (niyama) with regards to an existent entity, namely, that that which has no 
beginning has no end. 

Now (the opponent may argue that) the maturation of Impurity is not its 
destruction, rather it is the paralysis of its powers. Thus, he says: 


Liberation Cannot be Explained by the Paralysis 
of the Binding Power of Impurity 


Rares Weal aay RTE | 

adaf day ere sann usd 
Tear D card wmfzmfg | 

weer aft cr Aer: mq RE ART A ARTE I Go odi 


athasya pako nàmaisa svasaktipratibaddhatà | 
sarvan prati tathaisa sydd ruddhasaktir viságnivat | 59 Il 
punar udbhütasaktau ca svakàryari syad visagnivat | 
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muktà api na muktah syuh Sakti casya na manmahe | 60 || 


Now, (the opponent replies that,) this (process whereby Impurity) 
matures (pāka) is the paralysis (pratibaddhata) of its powers (not its 
destruction). (In that case, we would say) that (Impurity) should then be 
like that, namely, with its power paralyzed for everybody, like fire (that 
burns everything that is inflammable placed in it) or poison (that affects 
everybody who takes it). Moreover, when its power awakens, it would (give 
rise to its) own effect again, as does fire (that has gone out and is then re- 
lit,) or poison (ingested a second time). Thus, those who have been liberated 
would become bound (again). Moreover, we fail to understand what this 
power (of Impurity) could be.” (59-60) 


73 Abhinava is arguing against the Saiddhantika view. This stated, for example, in the 
Tattvatrayapariksà. where we read: 


‘Impurity (mala) is one and possesses many powers (cf. Tattvatrayanirnaya 
llcd) The powers of Impurity are diverse, and they obscure the attributes of each 
individual soul. Impurity is beginningless and it obscures the knowledge and action of 
individual souls (puris). One should know it to be like the chaff and the husk (of rice) 
(tusakambuka) or like the Verdigris of copper.’ (TP 18) 


(Aghorasiva in his commentary (tatparya) explains that) ‘Impurity is said to be 
one in order to bring about the end of (the impurities of) Karma and Mayiya, because 
they are many. (Thus, by removing the one Impurity that includes them, they are also 
removed.) It is said that it (possesses) many powers because if the power to obscure, 
when it is present, were to be (only) one, it would entail the consequence that Impurity 
(could never be removed without removing it from every individual soul). (Conversely,) 
Impurity is said to have many powers because, although it is basically the same (in 
every fettered soul), if it did not have many powers, once removed, when knowledge 
arises in one individual soul, that would entail the liberation of every individual soul 
(which does not happen because the remaining powers of its innumerable powers 
continue to affect the innumerable other fettered souls). 

Impurity covers the individual soul as does the chaff (tuşa) and the husk 
(kambuka), rice (cf. above, 9/178-179 and note, also 9/212). The chaff and the husk, 
together with the rice, are (collectively) the cause that brings about the birth of the root, 
the sprout, and the rest (of the rice plant). In the same way, the Impurity of fettered souls 
abides at one with their Self as that which covers their essential (svariipabhita) 
knowledge and action and acts as the cause of the production of Karma, Maya and the 
rest (that are like) the root, sprout (and the rest of the rice plant). As is said in the 
Kiranatantra: ‘Impurity is that which obscures one’s own (nature). (When it is) purified 
(one’s own) Siva nature (manifests) spontaneously (svatah)." 

Or else it is like the Verdigris on copper. Just as the Verdigris on copper that 
arises of itself (sahaja) obscures the essentially golden nature (of the copper) which 
manifests its copper-nature, in the same way, Impurity obscures the nature of the Self, 
which is knowledge and action, and having done so, manifests (its) fettered state as long 
as it persists. (This example is also pertinent because when the Verdigris is destroyed, 
the copper is not destroyed with it. Similarly, when Impurity is destroyed, the individual 
soul persists. Accordingly, the commentator on the Kiranatantra points out that) 

"the Verdigris in copper is natural (sahaja) and, that (copper) is not destroyed 
by its destruction. Just as the copper is not destroyed, similarly, the individual soul (is 
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If the maturation (pāka) (of Impurity amounts to) the paralysis of its 
power, then that would be like poison or fire, the powers of which to kill and 
burn have been paralyzed, that is, they would such without distinction for all." 
The same is the case with this (Impurity), its power to bind (rodhakasakti) 
paralyzed, all (fettered souls) would be liberated. In the same way, when the 
paralysis ceases for any reason, its own power, like (that of) poison and fire, 
would emerge again, and would (operate) with respect to all (individual souls), 
without distinction. Thus, even those who have been liberated with great effort 
would suddenly be bound (again), because, like the generation (of form of 
Nature), it is possible for the constraining state (of bondage) to arise (again) for 
(all of) them. Thus, (if this is so, the condition of) bondage or liberation of any 
(soul) would not be stable. So, who is the discerning one who would exert 
himself to get rid of bondage and take up the liberated (state)? (Moreover,) we 
do not understand what the power (of Impurity) (could be.) that its paralysis 
would (amount to) the maturation (of Impurity). Thus, he says: *moreover, we 
fail to understand what this power (of Impurity) could be'. 

Now, it is said that (Impurity) has the power to paralyse (and bind) 
(rodhikasakti). (But) what could it paralyse? Thus, he says: 


roddhriti cet kasya nrnam jriatvakartrtvayor yadi | 


not destroyed when) Impurity (mala) is destroyed. Just as when the husk of (a grain of) 
rice is destroyed that (rice) is not (destroyed).' (Kivi 2/31— 32). 

Aghorasiva explains that Impurity is one because it is eternal insofar as it is 
one. ‘Otherwise,’ he says, ‘it would be transient, as are the many insentient things like 
jars and the rest. If this is the case (objects an opponent), then because Impurity is one, 
when it is removed from (an individual soul) in order that he may attain liberation, the 
contradiction would arise that all would be liberated. Thus he says ‘it has many powers’. 
It obscures many individual souls and is endowed with many powers. Thus, by the 
maturation, that is, obscuration of one power, then only the one who has been obscured 
(by it) is liberated.’ 

Aghorasiva refers to initiation in this context as that which removes the 
impurity of the soul. He says that *it is like removing the chaff from rice (when it 
matures) or the power of the alchemical potion (rasasakti) that removes Verdigris by 
burning it away (pākena). Again, just as the chaff of grain and the like is the 
instrumental cause of the production of its sprout, similarly, the Impurity of the 
individual soul is the instrumental cause of the production of its body and the rest." 

7 The reader is reminded that according to the Siddhünta there are three realities — that 
is, Siva, Impurity (mala), and the individual soul. While individual souls are many, both 
Siva and Impurity are considered to be one. There are numerous problems that arise if 
there is only one universal Impurity that is operating in all the fettered soul. The main 
problem is how the one Impurity varies in each soul. This problem entails most of the 
other ones. For example, if one soul is liberated, why are not the others? One way out is 
to posit that the one Impurity has many powers to block and obscure different souls in 
various ways. But this solution also suffers from the same defects. Abhinava explores 
the various possible answers and refutes them all, to finally establish that the difference 
in the way souls are obscured and restrained by Impurity is ultimately due to Siva’s will. 
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What does it paralyze? If, (as you say, it paralyzes) the faculties of 
knowledge and action of individual souls... (61ab) 


If this is so, is (that power) paralyzing just by its proximity (to the soul), 
or because it does something? With this doubt in mind, he says: 


maA Ragawa: ÉD ERO 


sadbhavamatrad roddhrtve sivamuktanvasambhavah | 61 1l 


- - - (then we would point out) that, if it paralyses because of its mere 
existence alone, there could not be either Siva nor (any) liberated soul 
(because it would be present in them also).” (61cd) 


There, (in that case,) if (the power of Impurity) paralyses just by its 
proximity (to the soul), it would (operate) in this way with respect to the 
liberated soul also, as there is no difference in (its) proximity (to them and 
fettered souls). Thus, all this would be as if blind and deaf, and the (entire) 
universe would be bound. 

He says (the following) to refute the second view also. 


Arguments to Establish that Impurity (mala) 
Cannot Exist Independently 
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Impurity cannot do anything apart from (exercising an influence on 
the soul by its) presence; (otherwise,) the individual souls? would be 
subject to change, and so entail the undesired consequence that (it is) 
impermanent." (62) 


If Impurity or its power were to contribute some superior (added) 
quality to individual souls apart from (exercising an influence on them by its) 
presence, then, because they are subject to change, the undesired consequence 
would arise that (the soul) is impermanent, and so one's own view would stand 
refuted. 

Surely (one may ask), (agreed) that Impurity may not do anything at all 
to the soul (directly). However, it may veil the subjectivity and agency inherent 
in (the soul,) due to which it is said to be bound. 


7 See below, 13/68. 

75 Read dtmanar for atmaná. 

” According to the Sarnkhya, a view also accepted by dualist Siddhàntins, a conscious, 
permanent reality cannot be subject to change (vikāra). 
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Moreover, the individual souls (in our view as well as yours) are not 
(just) the ground of the faculties of knowledge and action; (rather, they are) 
just (these faculties themselves). Alas, if these (faculties) are veiled, the 
undesirable consequence would be the destruction (of the souls’ essential) 
nature.” (63) 


(The view) here is not as is that of the Vaisesikas and yourselves. There 
is no difference (bheda) at all between an attribute (dharma) and its possessor in 
such a way that the ground of the faculties of knowledge and action are (the 
individual) souls. So what would happen to the souls by covering them over 
with them? (Nothing at all;) rather, knowledge and action are the (very) nature 
of (all) souls, (and so,) just by covering (that of) each (soul), ‘the undesirable 
consequence would be the destruction (of the souls’ essential) nature’. This 
was said before (where we read): 


‘Knowledge and action alone is the essence of the All-pervasive Lord 
and that of the host of individual souls. The absence (of knowledge and action) 
is Impurity (mala), which serves to destroy the (very) nature (of the fettered 
souls). According to you, (and we agree.) an attribute is not separate from its 
possessor, as the followers of Kanada maintain; (rather,) they are in a state of 
oneness by way of (their) inherence (in one another). 


Here, the covering of knowledge and action by Impurity, like that of a 
jar by a cloth, is said to be the absence of (their) manifestation to the perceiver. 
That (obscuration) cannot make something that is real unreal, in such a way that 
knowledge (jfiana) may be (transformed into) an absence of knowledge. Thus, 
(were that to be so,) all souls would be liberated or bound (uniformly without 
distinction). Thus, even if Impurity exists (and is present), no state of bondage 
or liberation could be established (thereby) (siddhyet). He says that: 
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* The views of dualist Saivites differ in this respect from those held by the Nyàya and 
Vaisesika, who maintain that knowledge and action are only faculties of the soul that 
serves as their substratum, See above 9/7 1cd-75ab, and 1/158. 

ël Above, 9/73cd-75ab. See note there. 
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An obscuring covering renders an object invisible; it does not 
change it, just as a jar (covered by a cloth remains unchanged). Nor can 
knowledge be veiled. (64) 


Here (in this case), it is not only so (that is, that an obscuring cover 
renders an object invisible,) for the obscuring covering (avarana) itself cannot 
possibly exist. Thus, he says: ‘just as a jar (covered by a cloth remains 
unchanged). Formless knowledge cannot be covered over by Impurity, 
whether it has a form or not. The point is that only an entity with form can be 
covered over by another which has form. Action is like the sprout of knowledge. 
Thus, it does not have a separate material cause (apart from knowledge). 

Rather, on the contrary, Impurity that accrues (to the soul) in order to 
cover it must be an object of knowledge (and so can only exist as such if it can 
be known by the soul who perceives it). Thus, (in this way, the soul's) 
subjectivity (/arrtva) would be stimulated (by it, rather than obscured). 
Accordingly, he says: 
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How could this veil not be known by the knowledge that is veiled? If 
it is (known, then) being such, it is an obscuring covering only by name. 
(65) 


(How could this veil not be known by the knowledge) ‘which is veiled’; 
that is, which is considered to be that which is obscured? This is the meaning. 
The ‘obscuring covering’ is Impurity, because that (obscuration) is the function 
(tatkarmyat) (of Impurity). Thus because (the soul) is not (inherently) obscured, 
it would know everything (else) also, just (as it does) Impurity, and so all (souls) 
would be omniscient. Thus, one should say, devoid of reality, all that (this) 
obscuring covering is, is just a word. The same is said (with the words), ‘(then) 
being such, it is an obscuring covering only by name’. 

Again, if blocking the power of that (Impurity) amounts to its 
maturity,” then (one may ask) what blocks that (power)? If it is the Lord (who 
does so, one may ask), does He act independently, or (does he) depend on the 
balancing out of (opposite) Karmas (that cancel each other out) (karmasamya)? 
If (He does so) independently, then (His activity) would be such with regards to 
all (individual souls). Accordingly, he says: 


® According to the common Siddhanta view, in the course of spiritual development as 
the soul progresses travelling the six-fold Path, the Impurity that envelops his soul 
matures. Eventually when this process of maturation (malapaka) is complete, Impurity 
falls away from the soul like a ripe fruit that drops from a tree. 
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Karma, its Nature, Operation and Elimination 
Karma Cannot be Blocked by the 
Balancing of Karmas (karmasaamya) 
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How is the Lord who blocks the paralyzing power of that 
(Impurity)? If (you say that) He does not depend (on any causes and 
conditions,) then in that case (tatra), the answer (to this objection) has 
(already) been given previously. (66) 


(The answer to this objection) ‘has (already) been given’ (previously). 
As has been said: 


“And how is it possible that the Lord's free will should (operate) in just 
some particular place (for one soul and not everywhere for everybody)? 


Again, with regards to the latter view, what is said to be the balancing 
out of (opposite) Karmas, depending on which (the Lord) acts? He says that. 
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Now, (if you say that) his will (to act in this way) operates 
depending on the balancing out of (opposite) Karmas (that cancel each 
other out) (karmasamya), then (you) should explain what that (state of 
balance) is also." What (do you mean by the) balancing out of Karmas?* 


83 

13/56cd. 
*! Concerning karmasámya / karmatulyatà, see discussion in Kirana, vidyapada Patala 
5 and Goodall's translation and discussion of the history of this notion in the Siddhanta. 
Concerning this doctrine, see MAP vidyāpāda 13/15-20 and Ratnatrayapariksa 315. It 
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(You may reply that,) the worldly experience (which is the consequence of 
Karma) (bhoga) arises in succession, and so the fruit (of Karma) arises at 
(some) time and place. (So, it may happen that) two (opposite) Karmas (one 
good and the other bad) block (the effects of one another) and so are 
immobilized. The balance (of Karmas) is like this.” (67-68) 


was Ramakantha’s view concerning this that became authoritative. See Wallis (thesis) p. 
253 ff 

** Abhinava examines the doctrine of karmasamya up to verse 97. 

* Malamoud 1998: 19 explains how an essential feature of the doctrine of Karma in 
general is that Karma is binding because our actions — Karma — often do not exhaust 
themselves just by their execution. Often what we do needs to be completed by the 
working out of its consequences. This is why we have to live in this world. It is only 
here that that can take place. He writes: "What is the impulse behind rebirth? It is fact 
that at the end of one's life, one's good and bad acts do not balance each other out, and 
that there thus remains an excess of one with regard to the other. More exactly, a good 
life (that is, one characterized by a great quantity of good karman) leads to a heavenly 
abode in which one may enjoy, for a certain time, the fruits of one's good acts. But these 
fruits are not exhausted. There remains an anusaya, a residue, an outstanding balance of 
one’s karmic account which, once it has completed, this period of pure consumption, 
brings about a rebirth. Because this shall no doubt be a good rebirth, one shall, in the 
course of it, come to experience all manners of pleasures; however, one will also 
commit acts during this period, that is, one will accumulate new karman which shall in 
turn come to fruition and leave a new residue etc. The same mechanism comes into play, 
it goes without saying, in the case of a life in which bad karman dominates.’ 


Focusing down more specifically on the teachings of the Siddhanta concerning 
Karma and the grace that liberates from it, chapter five of the Kiranatantra is devoted to 
Saktipáta. It begins with the introduction of the doctrine of Karmasàmya, which held 
sway in some Saiddhantika circles for ‘several centuries of the first millennium’, (Wallis 
(thesis) p. 197 and ibid. p. 195-6): ‘This theory attempts to account for why saktipata 
occurs at one time and not another. It postulates that on very rare occasions in a soul's 
journey, two discrete bits of karma that are exactly equal in strength and opposing in 
nature, come to fruition at precisely the same moment, creating an impasse whereby all 
experience must cease for the subject. This impasse is called a ‘hole in time’ 
(kalacchidram), an opportunity Siva instantly seizes, releasing his power to unblock the 
karmas, and further taking advantage of the situation by ‘awakening’ the given subject, 
i.e. granting him the religious conversion experience connoted by Saktipata, in order to 
release him from suffering. This event cannot take place within the normal karmic 
framework, since it initiates the liberative process that transcends karma entirely. 

However, this theory did not change the arbitrary character of saktipdta, and is 
also unsatisfactory since it seems to limit God’s power; and, indeed, Ramakantha, one 
of the principle Saiddhantika exegetes, did not accept the karmasamya theory but rather 
advocated the malaparipaka theory. The latter adds that Saktipata occurs only when 
there is a ‘ripening of innate piper in the sense that a ripe fruit is ready to fall from a 
tree. According to this view, when Siva sees that the Impurity of a given individual has 
‘ripened’ and is ready to be removed, he initiates Saktipata, Ripening takes place 
through the accumulation of punya (merit).” 

Note that the Siddhantas are not entirely in disagreement with Abhinava. The 
Kiranatantra, which is a Saiddhantika scripture, stresses that the cause of Saktipata is 
Siva alone. Even though the moment it occurs is attended by a balance of contrary 
Karmas, the balance itself is not the cause of its occurrence, just the occasion. Sakti is 
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As worldly experience (which is the consequence of Karma) (bhoga) 
arises in succession when many Karmas have come to an end, even if (a Karma 
has) fully matured, at some place and at a fixed time," *two Karmas' that bear 
equal and contrary fruits (one good and the other bad) ‘block’ the effects (of 
one another) *and so are immobilized', that is, desist from giving rise to their 
own (particular) fixed (and determined) consequence. The subsequent Karmas 
are not fully mature, and so are propense to give rise to worldly experience. 
That which is ‘like this’, that is, the blockage of two contrary Karmas, is said to 
be *the balance' of Karmas. This is the meaning of what is stated (in these 
verses). 

Surely, (one may ask). Alright, let the balance of Karmas be such, but 
what is this dependence the Lord has (on it)? With this doubt in mind, he says: 
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God, who is omniscient, observing that moment in time, blocks (the 
effects of the souls) Impurity. This time is observable by the absence of 
pleasure, pain and the like (that are the usual consequences of Karma, and 
so is proved to exist by our own experience).* (69) 


‘That (moment in time)’ in which conflicting Karmas are perceived to 
be blocked. The cause of that observation is (the Lord's) omniscience, (which is 


omnipresent and so is always present in the soul. It is said to fall only metaphorically on 
that occasion. Abhinava outlines and criticises the theory that opposite Karmas can 
block each other and thus suspend their influence here in verses 13/67-97. It is discussed 
by Ràmakantha in his commentary on the Kiranatantra 5/9-12 and elsewhere in chapter 
five. Goodall (1998: p. 215 n 171) remarks: ‘Indeed this section of the Tantráloka may 
be based on the fifth parala [chapter] of the Kirana, which, as far as I have been able to 
discover, gives a fuller account of karmasamya than any other Siddhānta. In the fifth 
chapter Ramakantha is forced to explain that there are different kinds of descent of 
power and that one such does indeed occur to unblock the flow of experience when such 
an impasse occurs, but that such a descent of power need not be the one that precedes 
salvific initiation, indeed it will not be the one that precedes salvific initiation unless the 
soul's impurity is also ripe. Ramakantha’s ingenious interpretation resolves a 
fundamental inconsistency in the Saiva Siddhānta and became justly famous." 

* Read kvapi niyate for kvapy aniyate. 

** According to the common Siddhànta view, although preceding Karmas may attain a 
state of maturity and are about to give rise to their fruits, they may be prevented from 
doing so by subsequent contrary Karmas that give rise to opposite results. In this way, 
they balance each other out and the individual soul is freed of the effects of its previous 
actions, namely, the pleasure and pain that would have arisen from them individually. 
At that time, God, through his omniscience, perceives this state of balance between 
karmic consequences that occurs at that moment in the individual soul, and graces it by 
removing its obscuring Impurity, thus revealing its innate divine, conscious nature. 
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indicated) by means of (this) adjective (which qualifies the Lord). Surely (one 
may ask), what proof is there that such a (moment in) time exists? With this 
doubt in mind, he says that it is ‘observable’ etc. This kind of (moment in) time 
is observable by everybody ‘by the absence of pleasure, pain and the like 
(that are the usual consequences of Karma’, that is, it is established by one’s 
own awareness (svasarnvedanasiddha) as devoid of (any) experience of pleasure 
and pain or the like. This is the meaning. 
He refutes this (view). 


Hpg: | 
ada EU wns dues | wo d 


naitat kramikasarnsuddhavyamisrakarakarmabhih | 
tathaiva deye svaphale keyam anyonyaroddhrtà | 70 ll 


(We say that) this is not so. Actions (karma), (even if their) forms 
are pure or mixed, give rise to their consequences successively. So how can 
they block one another?” (70) 


There are three kinds of Karma here (according to this view); namely, 
good, bad and mixed. The pure form of Karma there (in that context) is such 
because it has a fixed (determined nature, which is either entirely) good or bad, 
whereas the mixed one has a mixed form, because (its) nature is not fixed (and 
determined as either entirely one or the other). It is logically correct (to maintain 
that actions are) successive because, as their nature is mutually exclusive, it is 
unreasonable (to maintain that they are) simultaneous. Therefore, (each Karma) 
gives its own fruit in due order, because it is logically impossible (ayogat) for 
(Karmas) to act simultaneously at any time at all, so how can the fruits (of 
Karma) block one another? It has been said many times that the very life (of 
Karma) is solely (its) successive nature in its enactment (anusthána), persistent 
condition (avasthana) and bestowal of fruit (phaladana). 


Or let it be (as you say). At some place and time, two mutually 
conflicting actions (do give rise to mutually opposed) consequences (and so) 
block one another, (but then) in that case, (the question arises as to whether) 
some other Karma give rises to its consequences subsequently. If it does, then 
this check (on Karma) ceases, and the condition of (the following) Karmas, 
which is that of progressively giving rise to (their) consequences, is as before. If 
no (more Karma) gives rise to its consequences, then even the Karma 
responsible for the (type of) birth (jati) and lifespan (of an individual soul) 
(ayus) would also not do so, and so all would die at that very moment when the 
binding (influence of) the power of Impurity ceases. Thus, he says: 


° Read -anyonyaroddhrtà for anyo ‘nyaroddhrta. Karmas naturally give rise to their 
consequences one after another and so cannot affect each other in any way. 
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If they were to block one another, then (the Karma responsible for 
the type of) birth and lifespan (of an individual soul) would also cease (to 
exert its influence), and so (the body) would die. If (you say that) only (the 
actions) that give rise to worldly experience block one another, (we reply 
that.) surely if Sankara paralyses (the effects of the) Impurity of the Karma 
that gives rise to worldly experience (bhoga), what would He have to fear 
from the presence of that aspect of Karma which regulates birth and 
lifespan (that He desists from blocking that also)? (71-72) 


Surely (one may ask), who says that also the Karma responsible for (the 
type of) birth and lifespan (of an individual soul) would then not give rise to 
(its) consequences? This was said with the intention of referring (only) to the 
Karma that gives rise to worldly experience. He raises this doubt (with the 
words) ‘if (you say that) only (the actions) that give rise to worldly 
experience block one another' etc. Surely, in this way, the Lord may paralyse 
(a soul’s) Impurity even when the Karma which regulates birth and lifespan is 
not blocked; that is, he may paralyze Impurity without having to depend on the 
blockage of the Karma which gives rise to that worldly experience also. So what 
does He fear from that, that He must necessarily depend on the blockage of each 
(of those Karmas to block the soul's Impurity)? Thus he says 'surely' etc. 

It is not invariably the case that the Lord blocks the power of Impurity 
the moment there is no experience of pleasure and pain, which is a state of 
balance between (opposing) Karmas. Even when (people) have an experience 
like this countless times, none are aware of a sign of the Lord's descent of the 
power (of grace), that blocks the power of Impurity. He says that (in the 
following verse). 
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We perceive (things and act) countless times in a state of 
consciousness devoid of pleasure and pain without being penetrated by the 
divine savour (rasa) of devotion. (73) 


Devotion is the first sign of a descent of the power (of grace). As is 
said: ‘There this is the first sign, namely, sound unwavering devotion to 
Rudra.’ 

Now that this other (view) has been refuted in all respects, he questions 
another one (formulated) by hanging onto a hope (as thin as) a blade of grass (of 
nonetheless prevailing). 


The Lord Does Not Wait for a Special Moment 
for Karmas to Balance Out to Block Karma 
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Moreover, (if as you say,) the Lord depends on the greatness of (a 
special moment in) time (kalamahatyma) that He acts in that way (to 
remove Impurity), (you) should explain what the nature of this moment is. 
(74) 


"The greatness of (a special moment in) time’ is the wonderful variety 
(of spans of time), beginning with a moment, half a second (Java), progressively 
right up to an eon (kalpa) and great eon (mahákalpa)." This is the meaning. 
(The Lord) ‘acts in that way’, that is, blocks the power of Impurity. Surely, 
(one may object that,) if that is so, locations and moments of time are all 
(essentially) the same, and so there is no special greatness (of any moment) of 
time; thus, we fail to understand on which (particular moment) out of (all the 
moments in time) the Lord depends to block the power of Impurity? So he says, 
‘(you) should explain what the nature of this moment is’. 


There (in that case), if (the Lord’s liberating action) depended on that in 
a general way (s@mdnyena), all (the fettered souls) would be liberated 
simultaneously. The particular (moment) one is searching for is not found (to 
exist). Thus, he says: 


% MV 2/14ab. Cf. above, 3/292 and below 13/117cd-120ab, 214-216. Cf. Kiranatantra 
1/5/14ab (Vivanti's edition): adhikanyünasanyatvac cchaktim ātmā sa gacchati | sa pata 
iti mantavyas tasya bhaktir vilaksand (= extremely intense). 

°l A Kalpa consists of a thousand yugas. It is said to last for 320,000,000 years. A 
Mahakalpa is much longer. 
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Again, Karma, this worldly experience (which is its consequence), 
and the individual soul, are all three without beginning; thus, how can (the 
lapse of) time (required to get through) the ongoing worldly experience 
(bhogaparyaya) not be the same for all (three, and all souls)?” (75) 


Thus, as Karma, the worldly experience (which is the consequence) of 
that, and individual souls etc. are beginningless without distinction, then the 
time for all individual souls equally, independently of whether they are distant 
or close by, would be the same, in terms of the (ongoing) sequence of worldly 
experience (bhogakrama), due to which the powers of Impurity would, like the 
fruits of trees in season, mature together or immediately after (one another) 
(sámanantaryena). Thus, the undesired logical consequence would be that all 
(fettered souls) would be liberated without distinction (together at the same 
time). 


Again, this difference (visesa) (in time) would be possible (only) if any 
one of these three, namely, Karma (worldly experience or the individual soul) 
were to have a beginning, such that (one could say) at its conclusion that “this 
(soul) has had worldly experience for an eon and this (other one) for two". Thus, 
as the sequence of worldly experience is fixed (as taking place) for a long or 
short period of time, the balance of Karmas (would) also (be the same, 
accordingly). Thus, he says: 


afer fe went memea | 
aft pea He g EH o! 68 od 
Saat sinmrdreareegreaned Wunfafa 1 


Gdimattve hi kasyapi vargàd asmad bhaved iyam | 
vaicitri bhuktam etena kalpam etena tu dvayam M 76 ll 
iyato bhogaparyàyàt syat samyam karmanam iti | 


A variety (of temporal situations) would be possible (only if) any 
one of this group (of three) were to have (an ascertainable) beginning (in 
such a way that one could say that) this (soul, for example,) has undergone 


?' We normally measure the time taken for something to take place by noting when it 
begins and when it ends. In this way, a period of time that begins and ends may be of 
different length from another period of time that begins and ends. But if a period of time 
has no beginning, then whenever it may happen to end, the amount of time would 
always be the same. 
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experiences for one eon (kalpa), and this (other one) for two. (Only) on the 
basis of this (kind of) ongoing worldly experience would a balance of 
Karmas be possible." (76-77ab) 


This is not your (view,) and so it is imperfect in all respects. 
In this way, not only is just this much (of your view) imperfect. There is 
something else (also that does not make sense). Thus, he says: 


Karma, Craving and Latent Traces of Karma Are Not 
the Cause of the Variety of the Universe 


art Tadic wp ARPT I ww di 
od: PÉ aaa TIM MAPA | 


anena nayabijena manye vaicitryakaranam M 77 |l 
jagatah karma yat klrptam tat tatha navakalpate | 


This (same) argument (nayabija), I believe, (establishes that) 
Karma, (which some have) made out to be the cause of the variety of the 
universe, is not conceivable in that way. (77cd-78ab) 


‘This’ means (the same argument) stated previously, namely that 
Karma and the rest are equally without beginning. (He says) ‘I believe’, 
supposing (it to be) likely (saribhavana). 

He establishes that this is (indeed) inconceivable. 


smesso STAT SPAT 11 62 
wd qeu ae fat far: ee | 


anádimalasaricchannà anavo drkkriyatmanà || 78 || 
sarve tulyàh katham citram Sritah karmaparamparam | 


Individual souls are (all) obscured by beginningless Impurity, and 
(their) nature is knowledge and action, (and so they) are all (essentially) the 
same. So how is it that they are (each) engaged in (such a) varied series of 
Karmas? (78cd-79ab) 


Here (according to this view), individual souls are obscured by 
beginningless Impurity, and so are in all respects the same. Thus, it should 


^^ As all the factors involved in the maturing of Impurity up to its final end brought 
about by God's grace are beginningless, it is not possible to account for the fact that one 
particular individual attains liberation at a certain time and not another. If the soul’s 
state of bondage were to begin at a particular moment in time, one could account for the 
diversity of times that individuals attain liberation by the difference in time their state of 
bondage began. A tree planted ten years ago bears fruits, whereas one that was planted 
just a short time ago does not. 
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follow that there is also no difference between them in their engagement in 
(their) series of Karmas, and that there is no variety of that Karma. So how 
could (Karma) become the instrumental cause (nimitta) of the diversity of their 
universe also? 

Now, if (you were to say) here that the cause behind the variety (of the 
universe) is the craving (souls have) for worldly experience (bhogalolika), 
(then) where does the variety of that (craving) come from? Thus, he says: 


weer aca fafefa Bat AT ges od 


bhogalolikayà cet sā vicitreti kuto nanu Wl 79 |l 


If (you were to say that the variety of the universe) is due to the 
craving (souls have) for worldly experience (bhogalolika),” surely (one may 
ask), how is it that that is varied? (79cd) 


‘That’ craving (souls have) for worldly experience. The sense of 
‘surely’ is an objection. 

Now (if) one were to say that the reason (nimitta) for the variety of 
craving (souls have) for worldly experience is the variety of the latent traces of 
(their) Karma, that same logical fallacy (would apply) again. (Thus, we would 
have to ask:) what is the reason for that variety? Thus, he says: 


All the Reasons Advanced as the Cause 
of the Soul’s Bondage are Untenable 


amerin aga: | 
ara des fd wr Pratt: i co di 
fen dea db f aaa 


anadikarmasamskaravaicitryad iti cet punah | 
vácyar tad eva vaicitryam kuto niyatirágayoh | 80 Il 
mahimá ced ayam tau kim nàsamaiijasyabhaginau | 


If (you were to say) that it is due to the variety of the latent traces 
(left by) beginningless Karma," then one would again have to explain how 
that variety (of latent traces) arises. If (you say) that it is due to the power 
of Necessity (niyati) and Attachment (raga), then why should these two not 
be liable to (the same) objection? (80-81ab) 


‘Beginningless’ qualifies the action (of the individual soul). Thus, 
having accepted” that action is beginningless, (it follows that) that variety (of 
craving souls have for worldly experience) is due to the variety of the latent 


* See above, 9/61 and note. 
°° Read anddikarma- for anādi karma-. 
°° Read svikrtva for krtva. 
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traces of Karma. This is the meaning. In this way, the latent traces of Karma are 
thus deposited (Ghita) within (the succeeding) Karma, and so their variety is due 
to the variety of Karma. (The same) craving (souls have) for worldly experience 
(operates) there (in that case) also, and the variety of the latent traces of Karma 
(operates) there (to sustain the craving and diversify it), and there (in that case) 
also the variety of Karma (generates the variety of latent traces)." Going round 
and round in this way, the consequence is a vicious circle (cakrakrakaca) that is 
hard to circumvent. 

Now, one (may) say that the cause of this variety is not the craving 
(souls have) for worldly experience, but that this is the unfolding (result of the 
power) of Necessity (niyati) and Attachment (raga). Thus, (he states the 
opponent's view with the words,) ‘If (you say) that it is due to the power of 
Necessity (niyati)’ etc. The nature of Attachment (raga) is the same craving for 
worldly experience in the form (of the desire that) “may I have something”. The 
nature of necessary consequence (niyati) is that ‘only this’ (is the possible 
consequence of my actions). Thus, these two fashion the variety of the craving 
(souls) have for worldly experience. (But he says) that that is also not so, with 
the words, ‘then why should these two not be liable to (the same) objection?’ 

Necessity (niyati) ordains that (the soul experience) this and that (tatra 
tatra) according to the variety of the field of operation (visaya) (of Karma), or 
else Attachment makes (him) attached (to it). Thus, one needs to search for 
another instrumental cause of their variety also, and there (of that cause) 
another; thus (in this way), an infinite regress that severs the (very) root (of this 
contention) would be clearly established. 

Now, (if) it is said that the reason (nimitta) for the variety of Karma (of 
each soul) is the Lord's will, (we reply that) that is also not so. Thus, he says: 


Sero g teed wewd 1 cz od 


isvarecchünapeksà tu bhedahetur na kalpate M 81 Il 


(Is it due then to God's will? No, because) the Lord's will is (free. It 
does) not depend (on any causes or conditions, and so) cannot be conceived 
to be the cause of (any biased) distinctions." (81cd) 


(The Lord's will) is not dependent in this way (tdvat) (on any factor for 
its nature and application), because it is not logically feasible (ayogar) (for that 
to be applied) to the result, which is the variety of Karma, as there is nothing 
apart from Impurity and Karma that (the will) could be dependent on. Nor is 
(the Lord's) independent (will the cause of the diversity of the souls’ Karma). 
(The existence) of that variety (of Karma) cannot be logically explained (in this 


?' The variety of present Karma is said to be due to the variety of latent tendencies left 
behind by past Karma. These give rise to a desire for pleasure or aversion which are the 
cause of the variety of actions (that are done to acquire this pleasure or avoid that to 
which the individual is averse) which again leave behind a variety of latent tendencies 
leading to a variety of actions and so on. Thus, instead of explaining the origin of this 
variety in this way this line of reasoning leads to a self-destructive vicious circle. 

?* See above 13/56. 
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way), as the Lord is devoid of attachment and aversion (for any individual), and 
so (His will is the same) towards all without distinction. 

Surely (one may object) that the universe is never other than such (i.e. 
governed by the law of Karma), and so, as it is experienced (in this way) from 
the beginningless (past), the variety of Karma is established in this way. So 
what is the use of this search for (some) reason (nimitta) (to explain it)? He says 
that: 


ammam fei WT | 
ARAS qf ASAT FMT 11 22 dd 


athanaditvamatrena yuktihinena sádhyate | 
vyavastheyam alam tarhi malenàstu vrthāmunā || 82 || 


Enough then of this useless Impurity which, without reason, simply 
because of its beginningless nature, accounts for this state (of bondage). 
(82) 


Thus, in this way, Karma itself, which has no beginning and is varied, 
will be capable of enduring (and will account for) all (possible) states (of 
bondage and liberation). So what of this useless Impurity that has been accepted 
(as the cause of bondage)? He has said this (with the words) ‘enough then of 
this useless Impurity’. 

He (now goes on to) establish (logically that Impurity does necessarily 
exist). 


amè Pi Tea aA Y Wo | 
aAa + eget S: 23 8 
seb owed rumen Hf Eqdmp | 
sre gui agua FORTEC I Cx I 


tathà hi karma tàvan no yàvan māyā na pudgale | 
vyapriyeta na cahetus tadvrttis tanmito malah || 83 Il 
ittham ca kalpite mayakarye karmani hetutàm | 

anádi karma ced gacchet kim malasyopakalpanam || 84 || 


‘There is no Karma as such as long as (the Impurity of) Maya is 
not (exerting its influence) within the individual soul. (Karma) could not 
operate without a cause. Thus, one can infer (the existence of) Impurity 
that functions in that (way). If one were to reach (gacchet) (the conclusion 


?? Read ityanadivedandd for ityadivedanád. 

' Verses 82 to 87 are a response to this objection; namely, that just Karma alone 
explains the existence and variety of bondage. There is no need to posit the existence of 
this useless Impurity which is without beginning and cannot be proved. 


TANTRALOKA 177 


that) the (ultimate) cause of this phenomenal (kalpita) Karma, which is 
produced by Maya, is beginningless Karma, what (purpose would be 
served) by conceiving (the existence of) Impurity? (One could dispense with 
it altogether). (83-84) 


Here (according to us), the condition of the souls in the state (that 
prevails) at the time of (cosmic) destruction (pralaya) (continues) to be such (as 
it is). As long as the Impurity of Maya does not function (and exercise its 
influence on them), (the Impurity) of Karma cannot arise. Otherwise (if it were 
to do so), it would not be possible (for them to be) associated again with the 
Force (of limited agency) and the rest (of the obscuring coverings generated by 
Maya when a new creation begins). Nor is it logical (to maintain) that (Karma) 
is without a cause, because that would entail that is permanently either existent 
or non-existent. Thus, because it is not logically possible (to explain the 
existence of) the Impurity of Karma otherwise, its cause, namely, the Impurity 
called Individuality (aravamala) is (rightly) inferred (to exist). As scripture also 
(declares): 


"The instigating cause (of Karma) is called craving (abhildsa), the effect 
(of which) follows after.’ '°! 


But even if this is so, if one accepts that Karma itself, which consists of 
the latent traces of beginningless (Karma), is the cause of Karma which is on the 
plane of Maya, conceiving (the existence) of Impurity is useless. 

Now if one were to accept that Impurity does not exist, then (by 
following) your view, no state (vyavasthá) of Karma could be established that 
(would give rise to either) worldly experience or liberation. Accordingly, he 
says: 


dj WhpWewfé fmm mu | 
maaa A SAM d THT 1 cy I 


nanu mā bhün malas tarhi citrakaresu karmasu | 
santatyavartamanesu vyavasthà na prakalpate || 85 Il 


(Alright, agreed for the moment that) there is no Impurity, (but) 
then surely amongst the various Karmas that follow on from one another 
and are (always) different, no (particular) disposition (vyavastha) (could be) 
conceived (that they possess to liberate or bind to worldly experience). (85) 


If there were to be no Impurity, and Karma were to flow on in varied 
forms, it would not affect anybody, just as (it does not) one who is liberated in 
this life. Thus, one could not conceive its condition to be that of the cause of 


'! SvT 3/177a and 176b Quoted above ad 9/88cd-89ab and ad 13/49 and again below in 
TÀv ad 13/110cd-111ab. The first half of this line is SvT 3/177a which is quoted in TAy 
ad 9/62. The second half is SvT 3/176b. See note to TÀv ad 1/22. 
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worldly experience, or else also of liberation. That (liberated condition) is 
brought about when (Karma) is in a balanced state, and that could never be as 
the form (of Karma is always) diverse. The sense (of what he is saying is that) it 
is not possible for (Karma) to be in a balanced state at the beginning or in the 
middle (of its course) because it is various, (so) how can it be so at the end (of 
it)? He says that: 


ad wer Raar 4 Wen wn: 
STATIS ASAT MTHS TMT WAT 0648 I 


üdau madhye ca citratvat karmanam na yathà samah | 
atmakaro ‘pi ko ‘py esa bhàvikàle tathà bhavet | 86 ll 


The variety (and diversity) of Karmas would make it impossible for 
(two of them) to be equal in form (and opposed, as you would have it,) 
either in the beginning or in the middle (of the course of their existence 
and, all the more so) in the future whatever (its) form (may be). (86) 


(He implies by saying) *whatever (its) form (may be)', that it is not 
one of balance. What is indicated here is as follows. You maintain that when 
Impurity exists, whoever's Karma is in a balanced state, the maturing of that 
(Karma which brings it to an end when that takes place) is the instrumental 
cause (nimitta) of liberation. (However,) if there were to be no Impurity, then 
what would be the purpose of Karma in relation to which this would be so? 

In this way, the division you (also) agree (exists between) bondage and 
liberation would be uprooted, and that would be the end of (all the senseless) 
clatter of the scriptures. Accordingly, he says: 


gya ward Tene: mu. od 
sae Gerd AA aA WRT i co di 


ittham ucchinna evayam bandhamoksddikah kramah | 
ajfianàd bandhanam mokso jħānād iti pariksatam || 87 II 


In this way, this process of bondage, liberation and the rest, 
(deprived of its cause, would be) uprooted. (Thus, the view that we all 
accept, namely that) bondage is due to ignorance, and liberation comes 
from knowledge, would be mortally injured." (87) 


Surely, (the opponent may rejoin,) let that be so, even if one does accept 
(the view that) Impurity (exists), a balanced state of Karma is not logically 
possible. Accordingly, he says: 


1% Read pariksatam for pariksitam. 
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emm ae aa: PATATA i ce 
farsa BIST TT | 


virodhe svaphale caite karmani samaye kvacit | 
udāsāte yadi tatah karmaitat pratibudhyatam V 88 ll 
SivaSaktinipatasya ko 'vakàsas tu tàvatà | 


(One may concede that) the consequences of two Karmas may in 
some circumstances be opposed to one another and thus immobilize each 
other. (But even) if (that happens, why should not a third) Karma be 
awakened thereby (in the interim). (Moreover,) why (should this opposition 
of two Karmas be) sufficient (to serve as) an occasion for a descent of Siva's 
power? (88-89ab) 


If at some time, two opposed Karmas abide together, prevented from 
giving rise to the worldly experience (which is their consequence), some other 
Karma may be awakened in the interim (between them), for it would be in 
accord with (the nature of Karma) that by subverting that (balance), it would 
unfold to impart its own fruit. Moreover, why should just the mere opposition 
(pratirodha) (of two Karmas fused together into a single unit,) like an unbroken 
pumpkin, (serve as) the occasion for a descent of Siva’s power? 

In this way, the undesired consequence would be that in the state of 
(cosmic) destruction (pralaya), (all) fettered souls would receive that descent (of 
the power of grace) simultaneously. Moreover, then, because the power of all 
(their) Karmas would be prevented from giving rise to their consequences, the 
acceptance that there is a state of balance (between two opposed) Karmas due to 
a descent of Siva’s power would be devoid of any significance. Thus, he says: 


watt are Takacs Wer dca di 
ROM urere | 

STE X Wea drm ATTA AT I go gi 
CST TAHA ATITA TAT | 

wd wes wei Sew ata podes od 
ore femp scart MEERA | 


kvapi kale tayor etad audasinyam yada tatah | 89 ll 
kalàntare tayos tadvad virodhasyanivrttitah | 

atas ca na phaletànte tabhyam karmàntaràni ca | 90 || 
ruddhàni práptakalatvad gatabhyam upabhogyatam | 
evañ sadaiva vartayam dehapate tathaiva ca || 91 Il 
jāte vimoksa ity dstam saktipátüdikalpanà | 
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If these two (opposing Karmas render each other) inactive at any 
time, they should also do so afterwards, because their opposition, which is 
such, does not cease. Thus, they would not give rise to their consequences, 
and (moreover,) at the end, the other Karmas would (also) be blocked by 
those two, because the (appropriate) time (for that) has come and (the 
(consequences of) the two (conflicting Karmas) would have been 
experienced. If this situation continues constantly (so that they paralyse the 
other Karmas permanently), in the same way, the body would die (when 
the Karma that sustains it is exhausted), and when that has happened, 
liberation would take place (effortlessly, and so) the descent of the power 
(of grace, which is said to bring it about,) and (all) the rest, would be (just 
an unnecessary) notion. (89cd-92ab) 


If at some time two opposed Karmas abide together, prevented from 
giving rise to the worldly experience (which is their consequence), the blockage 
would not cease at a subsequent time, and so would continue in the same way. 
When the (appropriate) time has come for (the consequences) of other Karmas 
to be experienced, they would be blocked, because the time has come (for that 
to take place). Thus, no Karma at all would give rise to its consequences at any 
time. Continuing constantly in this way, the Karma that bestows life is also 
subsequently destroyed in due order. Thus, death would certainly ensue, and 
liberation would be achieved effortlessly. (Thus) conceived, (the existence of) a 
descent of the power (of grace) would be useless, for the situation (bharigi) 
(would be such that,) ‘if one can get honey in the corner of one's own house, 
why should one go to a mountain to get it?” 

Now, it is said that if two Karmas are blocked, (then) other Karma is 
also permanently blocked. However, at any subsequent time, it would give rise 
to its consequences. (But) as no reason has been stated as to why it (may be) 
constrained (to do otherwise), it should give rise to its consequences at the very 
first (subsequent) moment. What is the use of waiting for other Karmas (to 
come into operation)? Thus, he says: 


srerendtenHzadnemm 2 0 
e WS ud TASA Wem d feu i 


athodasinatatkarmadvayayogaksanantare | 92 || 
karmantaram phalam süte tatksane ‘pi tathà na kim | 

Again, (you may respond) that another Karma will give rise to (its) 
consequences at (some) other moment, after (ksanantare) the conjunction 
(yoga) of these two Karmas that has rendered them inactive (takes place). 


"* While if one were to admit that (the two Karmas) not only do not give rise to their 
consequences, but that at the right time they also paralyze the other Karmas in the 
individual soul, then, their effect being permanent, the body should die. 

1% Also quoted above in TAv ad 11/39cd-40ab and below ad 13/192cd-193ab. 
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(The question then arises, why should they not do so) at that very moment 
(tatksane)? (92cd-93ab) 


Now, there (in those circumstances), no other (subsequent) Karma 
would give rise to any consequences. If the preferred view is that the two 
Karmas that have been kept in check give rise to their consequences when they 
are devoid of the constraint (that blocks them), then (the question arises as to) 
what terminates the opposition between them? 


eurem q us sfeaufesWm 183 1 
wed: Wen ast feq TÀ: l 


ksanàntare ‘tha te eva pratibandhavivarjite | 93 ll 
phalatah pratibandhasya varjanam kim krtam tayoh | 


(You may respond that) these two actions will give rise to their 
fruits in another (future) moment, devoid of the constraint (that holds them 
in check). Ultimately, (this line of reasoning leads to a basic question, which 
is.) what terminates the opposition between them? (93cd-94ab) 


Does their (opposition terminate spontaneously) of itself or (is it 
brought about) by (something) else? If (it were to take place spontaneously) by 
itself, then it would be (terminated) right from the beginning. If (it is brought 
about) by (something) else, why (does that take place)? As that cannot be 
ascertained, this (view) falls (flat). 

Surely, (the opponent may rejoin,) that it was said that the Supreme 
Lord brings about a descent of (his) power (of grace), depending on the state of 
balance (between two opposing) Karmas. Nor is it right to consider that those 
two (opposing Karmas) (tadubhayam) are the instrumental cause (nimitta) of the 
variety (of forms of) the descent of the power (of grace), which is classified into 
intense, moderate and mild etc. This is because (the pair) is not in itself of 
various (kinds and so cannot be the reason for it). Accordingly, he says: 


wae ST TT TARR 06 SY di 
a RAA wee WRENRD a aaa | 


karmasámyarh svarüpena na ca tat taratamyabhak || 94 || 
na Siveccheti tatkarye Saktipate na tad bhavet | 


That state of equilibrium between (two) Karmas is, by its very 
nature, devoid of any gradation (táratamya). That is not the case with Siva's 
will or its effect, namely, the descent of the power (of grace) (aktipata).'* 
(94cd-95ab) 


"5 Abhinava points out that as there is a gradation in Siva's will and the descent of the 
power (of grace), it could not be related to the balance of Karmas which is always the 
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(The state of equilibrium) has no gradation, because (the opposition 
between the Karmas) is persistent, and they are equal one to the other. Gradation 
is ‘its’ (effect, that is, of Siva’s will). The sense is that one should consider (the 
gradation of the descent of the power of grace) to be the effect, which accords 
with the measure (prakrama) of the quality of (its) cause. 

In the same way as grace cannot be explained by assuming your view, 
so too the obscuration (of the soul). Accordingly, he says: 


frag STIR E FAGET: 06 84 di 
bur epe mAg feo | 


tirobhavas ca namayam sa kasmad udbhavet punah \\ 95 1l 
karmasamyena yat krtyam prag evaitat krtam kila | 


Again, from what then could this obscuration (firobhàva) arise 
subsequently? (It could not be) the state of equilibrium between Karmas, 
which (according to you,) performed its function (of bringing about a 
descent of the power of grace) previously. (95cd-96ab) 


The job of the balance of (opposing) Karmas amounts to this much 
alone; that is, that depending on that, the Lord bestows the descent of the power 
(of His grace) to fettered souls. And that was done by this (balance of Karmas) 
previously, so ‘from what then could (this) obscuration arise subsequently’ 
after that? The meaning is that we fail to see any cause (nimitta) for it to arise. It 
could not be Impurity, because it has matured (and so is inoperative). As it has 
performed its function, (Impurity is) fully mature, and (so,) being such, it cannot 
become a fetter for the individual soul again. In that way, even if it has been 
established with effort, the logically tenable (view of) scripture (vyavasthà) 
would become infirm. Nor is it capable of bestowing the worldly experience 
(which is the consequence of Karma, when it has been) associated with the 
Impurity of Karma. Nor can that balance (of opposing Karmas be capable of 
doing that,) because, as it is (supposedly) solely the cause of the descent of the 
power (of grace), it has completed its task. 

Surely, (the opponent may rejoin,) what is the use of these (supposed 
causes of the soul's subsequent obscuration)? One should say that it is the 
Lord's will itself that is the cause. Accordingly, he says: 


aa Savor ara aa g | ee odi 
hetutve ce$varecchàyà vacyam pürvavad eva tu || 96 ll 


If you say the cause (which brings this about) is the Lord's will, 
(then the same objections are applicable) as before. (96cd) 


same and in equal measure. If this were true of Siva's will and His grace, they would 
always be the same. 
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It has been stated many times before that there (in that case), this, that 
is, the independence (of the Lord’s will from Impurity and Karma,) is not the 
cause of that (obscuration, as it is not of grace). Nor is dependence, because 
there is nothing else apart from Impurity and Karma on which (He) could be 
dependent. This is because (it is) not (logically) sound that that should be so, in 
order to (bring about the soul’s) obscuration, which is (its) task. (Thus) the 
(view) dualists (maintain) has been refuted. (Thus, our view is correct, which is 
that) the Lord is (Himself) the agent of the five functions (of creation, 
persistence, destruction, grace and obscuration). 

Now, in this perspective, is the Lord’s will (impelled to) operate in this 
way by a permanent cause, or one that is not? (Indeed, neither can be the case,) 
and so these and other such conceived notions are refuted. Accordingly, he says: 


wards aster Brora wafer: | 
rast fe aaa 11 9e gi 


ete nānye ‘pi ye ‘peksya i$ecchayam prakalpitah | 
dhvastas te ‘pi hi nityanyahetvahetvadidüsanàt | 97 ll 


(The various) other (causes) conceived (by other schools, that are 
thought) to influence the Lord’s will (and so bring about a descent of the 
power of grace), are also all refuted by this (argument), because they would 
all be defective, (whether you consider them to be) permanent, 
impermanent, caused, uncaused, or anything else." (97) 


There (in that case), if (the view is that) there is no cause (that impels 
the Lord's will to bring about a descent of the power of His grace or 
obscuration), the (vitiating) defect is that it is either permanently existent or 
non-existent. If the cause were to be permanent, it would always exist. And if 
the cause were to be impermanent, what is this other impermanent cause? Thus, 
it because that could not be ascertained, that nothing at all can be established 
(siddhyet). 


Now one could say that the Supreme Lord bestows the descent of the 
power (of His) grace depending (on other factors, such as the soul’s) dispassion 
(from worldly experience). That is also not so. Thus, he says: 
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1% See above 13/54 onwards. 
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vairagyam bhogavairasyam dharmah ko ‘pi vivekità | 
satsangah paramesanapiijadyabhyasanityata || 98 || 
Gpatpraptis tanniriksá dehe kificie ca laksanam | 
Sastraseva bhogasanghapirnata jñānam aisvaram 99 || 
ity apeksyam yadisasya diisyam etac ca pürvavat | 


All the various causes on which the Lord is said to depend (in order 
to dispense His grace, according to one view or another), such as, 
dispassion (vairdgya), disgust for worldly experience (bhogavairasya), 
religious observance (dharma), a certain kind of discrimination, association 
with spiritual people, the worship of the Supreme Lord and other (deities), 
regular spiritual practice, indifference to the calamities which befall one, 
some sign (laksana) (of spiritual attainment that appears) on the body, the 
veneration (seva) of the scriptures, the completion of (all) the aggregate of 
worldly experience (bhogasamghapirnata), and knowledge of God, are (all 
implicitly) faulted (diisya) as before (by the preceding arguments).'”” (98- 
100ab) 


(All) these (possible causes) are ‘(implicitly) faulted (düsya) as before 
(by the preceding arguments)’. If (the view is that) the (presence of) 
dispassion etc. (in the fettered soul) that (the Lord) requires (as an occasion for 
Him to dispense grace) is (itself) without cause, the (vitiating) defect is that it is 
either permanently existent or (permanently) non-existent. If it does have a 
cause, then is that cause permanently (operant) or occasional? In the first case, it 
exists permanently, (so) what (use could there be for some) other occasional 
cause? The Lord’s will is not such, for if it were to be, (the Lord’s will and its 
cause) would each be the basis of the other. (Nor could) the maturation of 
Karma or the balanced state (between two opposing Karmas be an impelling 
cause of grace). The same (argument also) applies to the descent of the power 
(of grace), which is its result. (They would also be) in a state of dependence, as 
was said of the Lord. So what purpose is served by these other conceived 
(causes of grace)? (None at all!) Nor is it possible to say that anything else also 
is a cause (of grace) because it would also not be logically feasible (ayogàr) for 
that to be a constraint (niyama) (on the Lord's will).'* 


107 Ksemaràja quotes 13/98-100ab in SvTu ad 5/88d, where he introduces these lines 
saying: etena tad api pratyuktam yad ühuh kecit ‘He refutes that also which is some 
(others) say’. There are no variants apart from the last line, which reads: ityadihetuke 
cecchà maları rundhe hathád iti | ‘For these reasons and the like, and (my) desire, I 
obstruct Impurity forcefully (hafhat). It replaces the last line here, i.e. ity apel j 
yadisasya diisyam etac ca pūrvavat | ‘(All the various causes on which the Lord 
to depend (in order to dispense His grace according to one view or another) are (all 
implicitly) faulted (diya) as before.’ Ksemaraja is probably quoting Abhinava's source 
rather than Abhinava himself. If he were quoting from Abhinava he would, as he 
invariably does, refer to him with special reverence. 

'* If these are regular, normal causes that induce the Lord's will to favour the soul with 
a descent of power, why is this not invariably the case? Again, if they themselves have 
(some unknown) cause, then they would arise only sometimes and for inexplicable 
reasons (there and not at other times). The cause of their occurrence at any particular 
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Surely (the opponent may argue that), dispassion and the rest are thus, 
like the descent of the power (of grace), everywhere seen to be invariably 
together, and so one understands this, namely, that surely the Supreme Lord will 
bestow a descent of the power (of grace) depending on (the soul’s) dispassion 
etc. Otherwise, how could it be that they are (always) together? When 
dispassion and the rest are present before (us as a cause,) what is the use of 
searching for the cause in this way, for it is said, ‘if one perceives the effect, 
what is the use of examining the cause?’ Accordingly, he says: 


SRS CARTAN GST: | 200 |i 
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vyabhicaras ca simastyavyastatvabhyam svarüpatah W 100 || 
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There is no invariable concomitance (vyabhicára) (between the 
descent of the power of grace and its supposed causes), either in individual 
cases or collectively. Moreover, (all the supposed conditions and causes the 
opponents suppose account for the possibility of grace, such as dispassion 
(vairagya) or disgust with worldly experience (bhogavairasya),) are 
mutually dependent on one other by their very nature (in other words, the 
supposed causes of grace are also the result of grace). Moreover, (the 
argument advanced) is totally illogical.” (100cd-101ab) 


Is the Lord dependent on (all the supposed causes, namely) dispassion 
and the rest collectively, or (just some) individually, in order to effect a decent 
of the power (of grace)? There is ‘no invariable concomitance (vyabhicara)’ 
(between them) either way. This is because one does not observe that those who 
have (received) a descent of the power (of grace) possess (all of them) 
collectively. Nor (are they effective) individually, because even though 
Buddhists and others possess dispassion, they are devoid of a descent of the 
power (of Siva’s grace). Moreover, dispassion and the rest are included in one 
another, and so, even if they are so many (iyat), they cannot be (causes of a 
descent of the Lord’s power of grace). Thus, he says: ‘they are mutually 
dependent on one other by their very nature’. As ‘it is said that dispassion is 
aversion to worldly experience’, one cannot say that disgust with worldly 
experience (bhogavairasya) is separate from that, because it is included there 
itself (within it). (The argument advanced) that the Supreme Lord is dependent 


time in some individuals could not be the Lord's will, for then (His will, detachment and 
the like) would be mutually dependent. Nor (for the same reason is it the result of) the 
maturing of Impurity (mala) or the equilibrium of Karma. In short, if the Lord’s will to 
favour the soul with a descent of grace is dependent on these causes, these must in their 
turn be determined by others. As they are not God’s will or the activity of the individual 
soul, they could occur in anybody without reason at any moment. 

1° The Lord is not constrained to act at all by any individual soul's efforts, for this 
would compromise His freedom. Moreover, dispassion and the like depend on the 
descent of the power of grace and so cannot be its cause. 
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(on these factors) to such an extent ‘is totally illogical’. The freedom of one 
who is dependent on even just a trifle would be compromised; what to say (if he 
is dependent) on so many things. Even if the effort is not one-sided, nothing 
would be accomplished. Fie on this (divine) sovereignty, that is incapable of 
doing anything at all (freely) by its own will alone. As they say: 


‘Of what use anywhere is that kind of sovereignty, that is like a 
kingdom under the control of a minister? Where there is no dependence on 
anything else, desire itself desires" nothing at all." 


We fail to understand what (successive) development (krama) (there 
could be,) according to the teaching (vidhi) concerning the descent of (the 
Lord's) power (of grace), such as it is according to the dualists. Thus, he says: 


TEA Were Hiss MAMTA: HA: 1 Roz |i 
tasman na manmahe ko ‘yam Saktipátavidheh kramah M 101 Il 

Therefore, we fail to understand (from your Saiddhaantika point of 
view) what this (progressive) development according to the teaching 


concerning the descent of the power (of grace) could be (and how it can 
occur). (101cd) 


Having in this way first explained and refuted the view of others with 


regards to the teaching concerning the descent of the power (of Siva's grace), he 
says the following, in order to present his own view. 


The Power of the Descent of Grace 
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Thus, in this manner I will (now) speak about the great medicinal 
herb of the tradition (agama) that has come forth from the mouth of the 
venerable Sambhunatha, that grants release from the stupor (brought 
about by) the penetration (avesa) of the poison of error (and confusion).!" 
(102) 


He (now) elucidates that (teaching). 


1 Read rocyate for racyate. 
"" This, as we shall see, is the teaching concerning the nine grades of the descent of the 
power of grace (saktipáta). The whole section extends from 102 to 254ab. 
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Siva Out of His Own Free Will Binds and Liberates Himself 
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devah svatantracidrüpah prakasatma svabhavatah | 
rüpapracchüdanakridayogàd anur anekakah || 103 Il 


God is autonomous consciousness," and His nature is the Light 
(that shines as all things). As he is engaged (yogat), by his very nature, in 
the game of concealing (His true) form, (he becomes) each one (of the 
many) individual souls.'? (103) 


Here (according to our tradition), there is only one Supreme Lord, and 
being consciousness by nature, ‘His nature is the Light’. He is certainly not 
insentient, as is the other (kind of) light such as that of the sun. Thus, He is free, 
and so, because He plays the game of the merger and emergence of all the 
universe, He is God, (who does so) ‘by his very nature’, certainly not 
depending on anything at all. By concealing (His own) unique Self, which is 
completely full (and perfect) knowledge and action, ‘(he becomes) each one (of 
the many) individual souls', whose nature is contracted knowledge and action. 
Having assumed countless phenomenal (krtrima) forms, he is concealed, and so 
the world of transmigratory existence (sarisára), which is such, pours forth 
(samullàsa). 

Surely (one may ask), what purpose of transmigratory existence 
(sarisárártha) (is served) by (its fundamental nature) being of such great 
measure? With this doubt in mind, he says: 
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sa svayam kalpitakaravikalpatmakakarmabhih | 
badhnáty ātmānam eveha svatantryad iti varnitam Il 104 Il 


It has been explained (in the scriptures) that it is (Siva) Himself 
who, out of His own free will, binds Himself here (in this world) by actions, 
which are essentially thoughts with (variously) conceived forms. ''^ (104) 


'? Read svatantracidrüpah for svatantras cidrüpah, which is not metrically correct. 

'S Verses 103 to 105 are quoted below in TAv ad 13/264-235. 

" Above in TÀv ad 10/118cd-119ab, Jayaratha quotes a quarter of a verse which says 
badhnaty ütmánam ātmanā. ‘He binds Himself by Himself”. As the wording is the same, 
possibly Abhinava is referring to this citation, which I have not been able to trace. 
Anyway, this is very clearly the teaching of nondualist Saivism, expounded for the first 
time by Somananda and further elaborated by Utpaladeva. Notice that Abhinava is 
attributing the same teaching to his Trika teacher Sambhunatha. 
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Here (according to our view), it is by virtue of his own freedom that that 
same (Supreme Lord) binds himself, primarily by means of Karmic Impurity, in 
accord with the teaching that ‘(the (binding) Impurity of all transmigrating 
beings (bhavin), starting with the gods, is of three kinds.) There also (amongst 
them), it is the one (Impurity) of Karma alone that is the principal cause of 
transmigratory existence." ^ 


(Thus, the Lord, in the form of each fettered being.) transmigrates, due 
to the variety of each birth, life span and worldly experience. (And that Impurity 
is generated by innumerable) actions (karma), that are in reality only thought 
constructs which are of many kinds, of the sort: "this needs to be done and this 
not." (Each one has its own) particular form, conceived under the sway of his 
own desires. This has (already all) been practically said (above) in Chapter Nine 
and elsewhere. So what need is there to discuss it further? This is the meaning. 

He not only binds himself by virtue of (His) freedom; He also frees 
(Himself). Accordingly, he says: 
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This is the greatness of God's freedom, that even though (His) state 
is that of an individual soul, He also makes contact with His own true 
essential nature, which is completely pure (and thereby reveals it). (105) 


This too is just the unfolding of His freedom, namely that, although (He 
assumes) the form of an individual soul, by reversing back''® (onto His own 
nature), He makes contact with (His) ‘completely pure essential nature’. The 
meaning is that, although it is hidden, he reveals His own nature which is full 
(and complete) knowledge and action. 

Surely (one may ask), if this is so, then how is it that He manifests 
Himself in this way only in just some certain soul? Is he averse to (doing so) 
elsewhere? He removes this doubt (saying): 


* Wr g PI am afer car | 
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na vacyam tu katham nama kasmimscit puriisy asau tathà | 
na hi nama pumān kascid yasmin paryanuyujyate \| 106 || 


"15 TP 3/2/10cd. The full verse is quoted above in TÀv ad 9/61. 

" The Buddhist term ‘pratyāvrtti” (which literally means ‘reversal’) is used here to 
denote the reversal of God's downward infoldment into contracted individual 
consciousness to the upward unfoldment of God's divine consciousness to its expanded, 
unlimited fullness of knowledge and action. 
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One need not ask “how is it (that this occurs) only in a certain soul 
(and not in others)?” (According to us,) there is no individual soul (apart 
from the Lord) to whom (this objection) could apply. (106) 


According to our philosophy, unlike that of the dualists, there is no 
individual soul who could be separate from Him, to whom (this objection) could 
apply. (If it were so, Siva) would liberate everybody or nobody at all! Insofar 
as He is the deity (deva) who, out of His own freedom, is perceived to be pure 
and impure, (it could only be) His own nature that is just like this (i.e. special 
and unique). 

Surely (one may ask), let it be so (as you maintain), but even then, why 
does (this objection) not apply when (the Lord) rests on the plane of duality? 
Surely, if this is so, I wonder what the purpose of applying (this objection) is. 
Thus, he says: 
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deva eva tathasau cet svaripam casya tàdrsam | 
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If God Himself is like that, and His own (essential) nature is of that 
kind (in both cases), then how (are such objections) applicable to the nature 
of one whose nature is to be perceived in this way (as both bound and free)? 
(107) 


‘How (are such objections) applicable?’ They are not (applicable) at 
any time. This is the meaning. The sense is that they are not applicable to the 
essential nature of what exists (bhdvasvabhava). 

Nor are we the only ones to say this. Accordingly, he says: 


aema sp facet ETH: | 
Wasanpedifefsracarfsrsrpdyt 1 20d | 
sare PRATT Fa WR | 


ühàsmat paramesthi ca Sivadrstau gurüttamah | 
paficaprakürakrtyoktisivatvan nijakarmane || 108 Il 
pravrttasya nimittànam aparesam kva marganam | 


(Somananda), the eldest (paramesthin) and most excellent teacher 
(of our lineage), says in his Sivadrsti that: ‘it is Siva’s nature (to perform) 


"7 As all the souls are essentially Siva, there is no particular soul that Siva favours as 
opposed to others. He always liberates Himself. If this were not so, the objection would 
be valid, in which case for Siva not be biased towards any one soul, He would either 
free everybody or nobody at all. 
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the five kinds of tasks (paiicakrtya) (that is, creation, persistence, 
destruction, grace and obscuration) taught (before). Thus, where (is the 
occasion) to seek other instigating causes (nimitta) (to act in this way) for 
one who, engaged in His own (natural) activity, (is already doing this)?”"* 
(108-109ab) 


This teaching (ukri) concerning the tasks of five kinds (paricakrtya) (i.e. 
creation, persistence, destruction, grace and obscuration) is that of the one who 
performs them. Thus, as Siva's nature is such, God is engaged in His own 
activity, which is to (bestow) grace and the rest. Thus, *what other instigating 
causes (nimitta) , such as attachment and aversion, could (induce Him to act in 
this way)? (Indeed, there are none,) for there is no occasion (prasariga) to 
search for (any other such) causes. There is no need to engage (with an 
opponent who asks) how (Siva) can bestow the grace which is the manifestation 
of his own nature (without any impelling cause for Him to do so). 

Surely (one may ask), an individual soul does not engage in action, 
whether it is to experience its consequence or (do) what needs to be done, 
without an instigating cause (to do so). So how is it that he says, ‘what function 
could other instigating causes (nimitta) have (to induce Him to act in this way)?" 
With this doubt in mind, he says: 
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channasvariipatabhase pumsi yad yadrsam phalam || 109 || 
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When the innate luminosity of the individual soul is obscured, the 
freedom (to act) (svatantrya) the individual soul possesses there in that case 
bears its corresponding fruit, which is (as limited) as is (its freedom,) 
because it is (due to its) Karma (not the activity of the unobscured Siva 
nature). (109cd-110ab) 


The fruit (of Karma), such as (the experience of) pleasure and the like, 
which (can be) intense, moderate (or mild, accrues) to the individual soul who 
has assumed a contracted state (of consciousness). ‘There, in that case’, ‘the 
freedom (to act)’, which has the act of experiencing (that) as its domain of 
application, is the agency ‘the individual soul possesses’. As that (worldly 
experience) originates from Karma, and is certainly not (spontaneously) 
generated by itself (sahaja), one must necessarily seek some other (external) 
instigating cause (for it), such as woman (to whom the individual is attracted). 
Otherwise, how could that experience be (possible)? 


"8 TA 13/108cd-109ab = SDr 1/12cd-13ab. Siva is Siva insofar as He does these five 
things. His capacity to do these things is what distinguishes Siva as He is in His own 
true nature from everything else. So why look for causes or reasons as to why he should 
grace souls or obscure them? 
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Surely, (an opponent may object that,) in this way, the (Impurity) of 
Karma (is only possible) when (Siva’s) condition is that of the individual soul, 
who is His own concealed nature. Thus, transmigratory existence is the 
instigating cause (nimitta) (of Karma), and the beginningless nature (of the soul) 
that people of all views (unanimously) accept (it possesses), would be denied. 
With this doubt in mind, he says: 
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isvarasya ca ya svütmatirodhitsà nimittatam | 110 Il 
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The Lord's own will to obscure Himself becomes the instigating 
cause (nimitta) of Karma and Impurity, and so they have no beginning. 
(110cd-111ab) 


Here (according to this view), the sole cause of the Impurity of 
Individuality (amavamala) is the Lord's desire to obscure His own nature. 
(Impurity is) ignorance of one's own nature, and Karma is not different from 
(that) ignorance, as (Karma) is not associated with the full (and perfect) nature 
(of the soul). Thus, (that ignorance is that of the soul sullied with) Impurity, of 
which that same (desire the Lord has to obscure His own nature) is the cause. 
(For this reason, Impurity and Karma are equally without beginning. 
Nevertheless, as arisen, the Impurity of Karma also depends on (that desire). As 
is said: 


"The instigating cause (of Karma) is called craving (abhilasa), the effect 
(of which) follows after.’ ''? 


Surely (the opponent may object), agreed that in this way the Impurity 
of Individuality is ignorance. (But) how is it that its nature is again craving? 
There is thus no agent of the act of craving, because its nature has been hidden. 
Nor is Karma (the cause) of the object of craving, because up to that moment it 
had not arisen. So how can the scripture that says ‘the instigating cause (of 
Karma) is called craving’ be authoritative? With this doubt in mind, he says: 


frat: pieri Ter EU (0222 íi 
ofa für wast Bert ASA We | 


tirodhih piirnariipasyapirnatvam tac ca püranam | 111 || 
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'? SvT 3/177a, 176b. Quoted above in TAv 13/83-84. The first half of this line (i.e. SvT 
3/177a) is quoted in TAv ad 9/62 and ad 9/88cd-89ab. The second half is SvT 3/176b. 
See note to TAv ad 1/22. 
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The obscuration of a reality that is complete (and perfect) (pürna) 
(essentially consists of) the absence (of the realization of its) plenitude, and 
that (sense of absence is) the intense hope (sprha) of becoming full (and 
satisfied) by means of dualistic (bhinna) (conditioned) existence (bhava). 
Thus, Impurity is (essentially the frustrating) craving (lolika) (for worldly 
fulfilment). (111cd-112ab) 


Here (according to us), the obscuration of reality, which is complete 
(and perfect) is said to be the state of incompleteness (and limitation) 
(apürnatva). And ‘(this sense of absence is) the intense hope (sprha) of 
becoming full (and satisfied) by means of dualistic (bhinna) (conditioned) 
existence (bhava). (This intense hope) is only a state of propensity, as the 
competence (to become full and perfect), and so is proclaimed to be ‘craving 
(lolika)’, desire (abhilasa) and Impurity in all the scriptures. Thus it is rightly 
said that ‘Impurity here is craving (abhilasa) . . ."' 

Surely, one should say, as the dualists do, that Impurity etc. and the 
Lord are (all) without beginning, as they are (all) on the same level, as is taught 
(in the following verse): 


‘Just as this terrible ocean of transmigratory existence continues with no 
beginning, so too Siva, who liberates from transmigratory existence, is said to 
be with no beginning.” 


So what is the use of conceiving in this way relationships of cause and 
effect (between the various factors that account for bondage and liberation), 
which (only) makes (this) approach complex (prakriyadgauravakdrin). With this 
doubt in mind, he says: 
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Without Siva, who is pure, self-luminous light, nothing would be 
possible (and so nothing could exist). Thus, the cause here (of Impurity and 
the rest can only be) MaheSvara. (112cd-113ab) 


The true nature (tattva) of Impurity and the rest is (their) repose in the 
consciousness of Mahe$vara, who is pure, self-luminous light, for if it were 
otherwise, their existence would not be logically possible. Thus, ‘the cause 


1% See above, 9/62-63. 
' SvT 4/105d. 
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here (of Impurity and the rest can only be) Mahe$vara'. As was said before, 
“what does not rest there (is as unreal as) a sky-flower'.'? 

Surely (one may object), if that is so, what is the use of Impurity and the 
rest, that are (superfluous additions) like inner goitres? Let the Lord's will 
alone, independent (of all else), be the instigating cause of the creation etc. of 
the universe. With this doubt in mind, he says: 
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It is well established in this way that Siva's will requires Maya, 
Karma and Impurity to carry out the three (acts of) creation, persistence 
and destruction. (113cd-114ab) 


Here (in our view), in accord with the aforestated reasoning, the Lord's 
will is capable of performing its own three tasks (krtya) of emanation, 
persistence and withdrawal in all circumstances. Nonetheless, it depends on 
Impurity, Karma and Maya (to do so). The Supreme Lord brings about 
emanation and the rest on the plane of Maya by means of Ananta, in accord with 
the teaching that ‘Siva is the agent on the Pure Path, and Ananta is said to be the 
Lord on the impure one.'? And (Ananta’s) freedom is not the same (as that of) 
the Lord, which is not dependent on anything else. Thus, he must necessarily 
depend on Impurity and the rest (to do this). Otherwise, how could emanation 
and the rest be various for each individual soul? Thus everything (is as we have 
asserted), well established. 

Surely, (the opponent may ask:) It has been said that the Supreme Lord 
depends in this way on Impurity and the rest (to perform) the three functions of 
emanation and the rest. Well then, does he depend on that to perform the 
remaining two functions, namely, grace (and obscuration), or not? With this 
doubt in mind, he says: 


Siva’s Grace 


Siva’s Grace is Independent of Maya, Karma or Impurity 
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122 Above, 8/3cd also quoted in TAv ad 1/6, 5/82cd-83ab (82cd-83a), 6/21-2ab, 7/62cd- 
63ab, and 10/3-5. 

'? Kiranatantra vidyapada 3/26cd. The first half is quoted above, TÀv ad 1/1 and the 
second half ad 8/346-349ab (345cd-348). The full line is quoted above ad 8/331-332 
(330cd-332ab), 9/61, and 10/224cd-225ab. 
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When Siva manifests within someone (He chooses to grace), He does 
so in His own form. (114cd) 


Surely (the opponent may rejoin) that, this is the inconsistency 
(ardhajarattya) (in your view, namely,) that the Lord is dependent (on other 
factors to perform) some tasks, whereas he is independent (with respect) to 
some (other) ones. With this doubt, in mind he says: 


TART AT Tae we a 
SSSA Tat Wggb HTT 1 24 di 
Maa Wate | 


tatrasya nànuge tavad apeksye malakarmani | 
anusvariipatahanau tadgatam hetutam katham W 115 Il 
vrajen mayanapeksatvam ata evopapadayet | 


There (in that case), (Siva) does not depend in this way (tavat) on 
the Impurity and Karma present in the (fettered) individual soul (to do 
this). How can that (Impurity) present (there) bring about the destruction 
of the (fettered) nature of an individual soul (anusvariipata)? Thus, one can 
establish on the basis of sound reason that (when Siva is gracing the soul,) 
He becomes independent of Maya (in order to do so). (115-116ab) 


If Impurity and the rest is the instrumental cause of the individual 
(fettered) state, then how can that become the cause of its removal? A jar is not 
the instrumental cause of a jar's existence as such (ghatatd); rather, its 
destruction or the production of the pot and the like depends on something 
(else), such as the clay, (the potter's) wheel, and the rope (used to turn it to 
produce it), and the production of potsherds etc. (to destroy it). So, it is rightly 
said that in order to carry out the task of gracing (the soul, the Lord) does not 
depend on the Impurity and Karma (of the soul,) that are contrary to that. In the 
same way, it should be reasonably established here (in this case) that (He does) 
not depend on Maya (to do this). (In such a case,) where (the Lord does) not 
need to depend on Impurity and the like (to grace the soul), then what occasion 
could there be (in that case) for dependence on (Maya)? Accordingly, he says 
that, ‘thus one can reasonably establish that (when Siva is gracing the soul,) 
He becomes independent of Maya (to do so).” 

Thus, it is reasonably sound (to maintain) that the Supreme Lord's 
agency is not dependent on anything else to effect the task of gracing (the soul). 
Accordingly, he says: 


Siva is the Cause of Grace and Freely Manifests 
the Degrees of Grace 


TD Ys: Savane: fra WaT RETE 1 $25 di 


tena Suddhah svaprakàsah Siva evatra karanam || 116 Il 
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Thus, Siva alone, who is pure and self-luminous, is here the cause 
(of grace). (116cd) 


Surely (one may ask) if the Supreme Lord graces (the soul) 
independently of anything else in this way, then how is it that (the extent of his 
grace) is subject to gradation? With this doubt in mind, he says: 


WF SPS ARTE: | 
sa ca svacchandyamatrena tàratamyapraküsakah | 


He makes manifest solely by His own free will the hierarchy of 
(progressively higher states of grace and corresponding realization). 
(117ab) 


Surely (one may object) that, it is has not been proved that (this takes 
place) solely by (Siva's) own free will. The descent of the Supreme Goddess’s 
power of grace can also depend on the Karma and the like of some (particular 
soul) as is the case with an ordinary aspirant (lokadharmin) (who acquires 
worldly benefits by taking initiation)."* With this doubt in mind, he says: 


The Fruit of Grace is One and Independent of Any Factors 
for Those Who Aspire to Liberation; Not So for Those 
Who Also Desire Worldly Benefits 


HOM AAPPSHTAST SAAT: 11226 II 
sre fire aft: RASERT | 
"gp mentee uf: a aera eee 0i 
Tat FÈ Tet aa cast qum od 


kulajativapuskarmavayo 'nusthanasampadah W 117 Il 
anapeksya sive bhaktih Saktipato ‘phalarthinam | 

yà phalarthitaya bhaktih sa karmadyam apeksate || 118 || 
tato ‘tra syat phale bhedo nàpavarge tv asau tathà | 


The descent of the power (of grace) and devotion to Siva'5 that 
those who (seek liberation, and so) do not aspire to (any worldly) fruits, 
(experience) occurs completely independently of their family (background), 
caste, body, action, age, spiritual discipline (anusthana) or wealth. 
However, devotion, with the desire for (its) fruits, does depend on (the 
individual's) action and other (such factors). This is why the fruits (of the 


1% See below, 15/1 ff. for types of initiation, their purpose and benefits. 

"5 These lines are a commentary on MV 2/14ab, which is quoted in the commentary. Cf. 
above, 13/73. The full passage (i.e. MV 2/13-16) is paraphrased and explained in TÀ 
13/214-216 and quoted in full there in the commentary. 
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latter) are various here (in the world), which is not the case with liberation. 
(117cd-119ab) 


‘Devotion to Siva’ is itself a descent of the power (of grace), because in 
a (secondary) metaphorical sense, there is no difference between a sign (liñga) 
and one that bears it. Indeed, devotion is the (very) first sign (cihna) of that 
(empowering grace). As is said (in the Málinivijayottara): 


*There this is the first sign, namely, sound unwavering devotion to 
Rudra.' ^^ 


"Those who do not aspire to (any worldly) fruits' are those who 
desire liberation. (Devotion etc. with a desire for its fruits depends on the 
individual's action and) *other (such factors)' that precede (the descent of the 
power of grace). The Karma on which it depends is varied, and so too the fruit 
of each (action). Thus, it is said that ‘this is why the fruits (of the latter) are 
various here (in the world)'. On the contrary, there is no (such) difference in 
(the case of) liberation, because it does not depend on Karma. Accordingly, he 
says that that ‘is not the case with liberation’. 

Surely (one may ask), when an individual’s devotion has a single 
undivided objective, namely, (equally both) worldly benefits and liberation, 
explain how he can be dependent on Karma in one case and not in the other. 
With this doubt in mind, he says: 


Amaian A THEA 1228 0 
mA ot fara Ta: | 


bhogàpavargadvitayabhisandhütur api sphutam | 119 ll 
pragbhage ‘peksate karma citratvan nottare punah | 


Thus, in the case of one who desires worldly experience (bhoga) as 
well as liberation, the first case clearly depends on (his) action (karman), 
because it is various, while the second does not. (119cd-120ab) 


*The first depends on (his) action (karman), because it is various'. As 
is said: 


*One who wishes to take up some particular (thing) in order to 
accomplish it should make contact (sprśet) (with its own) particular 
(corresponding) cause. There are (many) varied particulars in (this) worldly 
experience, (each of them) associated with (their own) Karma.’ 


‘The second’ is liberation. As is said: 


"5 MV 2/14ab. Also quoted above in TÀv ad 3/292-293ab (291cd-292) and ad 13/73; 
cited directly in TA 13/214d and quoted in TAv ad 13/214-216. 
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‘The most excellent path of one who desires liberation is not for (the 
attainment of some) particular (thing). (The wise) teach that that is not (there) in 
the Brahman . . ." 


It is thus established (siddha) in this way, that the first (i.e. liberation) is 
the supreme (para) descent of the power (of grace), and the second (i.e. worldly 
benefit) is the inferior (apara) one. As he will say: 


‘One should know that this is the essence here (of the teaching); 
namely, that the supreme (para) form of the descent of the power (of grace) is 
the (direct experience of the) Light, free of (all) limitation, of the Self, that is 
completely full (and perfect) consciousness. Although the inferior (apara) form 
of the descent of the power (of grace) is also like this, it is characterised by the 
limitation imposed by the aspect (of consciousness which manifests as) worldly 
experience. (Even so,) ultimately, this (too) bestows identity which is iva.” 


Surely (one may ask), does the Lord depend on (the soul’s) Impurity 
and the rest when He obscures (the soul) as (He does to perform the tasks of) 
emanation etc., or not, as (is the case with) grace? With this question in mind, 
he accordingly explains the nature of that (act of obscuration, and how it) does 
not depend on Impurity and the other (factors) He has encompassed within 
Himself. 


By Virtue of His Freedom, the Lord both Obscures 
and Liberates Himself. 
He is both Worldly Enjoyment and Liberation. 


armrest Terenas FT 11220 d 
fere Fare qup eA AE: | 


anabhasitariipo ‘pi tadabhasitayeva yat | 120 Il 
sthitvà mantradi samgrhya tyajet so ‘sya tirobhavah | 


(The consciousness of) one who behaves as if he were enlightened, 
although he is not, and having taken up (the practice of reciting) Mantras 
and the like, gives it up, is in a state of obscuration (tirobhàva). (120cd- 
121ab) 


He who, because the power of grace has not descended upon him, is not 
(really) enlightened, but even so, by the Lord's will, in order to deceive others, 
hypocritically makes a show of his devotion and faith, behaving as if he were 
enlightened, and taking up the Mantras etc. taught in the Saiva scripture, having 
been previously correctly initiated, but subsequently abandons (the practice) 
because he lacks (true) respect for it, is in a state of obscuration. He who, 


"7 Below, 13/254cd-256ab. 
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although his own nature is (thus) obscured, (also) criticizes"* (the practice, is 
doubly obscured.) like a boil that bursts on (another) boil; he will never get out 
of (this) transmigratory existence. As (Abhinavagupta) himself has said 
elsewhere: 


*He whose mind is, by God's will, without faith, and so, (even as) he 
observes (a vow of right) conduct (caryà), criticizes, is said to be one (whose 
consciousness) is obscured (tirohita). The sin born of anger towards the 
observance, Vidya and great Mantra etc. that has (thus) been reviled throws him 
down in every way into the most terrible abode of vengeance." ? 


Now, in order to accomplish what he had set out to do, (stating that,) ‘I 
will (now) speak about the great medicinal herb of scripture", he says: 


FAM TT ATTT TAIT 003? |i 
Srisarasastre bhagavan vastv etat samabhasata | 121 Il 


The Lord (Himself) has explained this matter (vastu) in the 
venerable Sarasastra. (121cd) 


"This matter’ is the prescribed (truth) (vidhi) we accept concerning (the 
nature of the Lord's) descent of the power (of grace). He says that: 


aerate d 

smi wamrenemerenfefamge 11222 0 
TERR w us q aA | 

wa weno tam: wa ta Aga d $23 0 
waa ues gira wn edt gu wy: d ev 
AAR Fa ATT FOTIA: 


dharmadharmatmakair bhavair anekair vestayet svayam | 
asandeham svam ātmānam avicyadisivantake \| 122 || 

tadvac chaktisamühena sa eva tu vivestayet | 

svayam badhnati devesah svayam caiva vimuficati l| 123 Il 
svayam bhoktà svayam jñātā svayam caivopalaksayet | 

svayari bhukti$ ca mukti$ ca svayam devi svayam prabhuh ll 124 ll 


75 Read —nydyenandbhinindénarn for —nyayenanabhidhanam. 

'? Tantravatadhanika 3/35cd-37ab Variants in the printed text of the Tantravatadhanika 
kascit tv ifecchayà [kascid isecchayà] samyaga nasvastena [-nāśvasto 'pi] cetasà | 
nindann eva bhajec caryàrn [bhajams caryam] sa tirohita ucyate | 
nindyamanamahamantravidyacaryadikopajam [nindyamane-] M 

papma tam [papmaisürn] patayed ghore yatanddhamni sarvathà | 

' Above, 13/102d. 
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svayam ekàksarà caiva yathosma krsnavartmanah | 


‘Without a doubt, (when) the Lord (creates the world,) He covers 
Himself (svayam) (by Himself, independently of any cause,) with many 
forms (bhava) of Dharma and Adharma, from the hells up to Siva. In the 
same way, the God of gods covers himself with His powers, and so both 
binds and liberates Himself. He Himself is the enjoyer (bhoktr) (of worldly 
experience), Himself the knower, He Himself contemplates (reality), and He 
Himself is worldly enjoyment (bhukti) and liberation, He is the Goddess 
and Himself the Lord. He is the single syllable (Vidya) (SAUH)."' (All 
things are related to Him) as heat is to fire.' (122-125ab) 


The sense (of saying that, when Lord creates the world, He covers 
Himself by Himself) ‘with many forms (bhava) of Dharma and Adharma’, is 
that the main cause of transmigratory existence is the varied impurity of Karma. 
‘In the same way, the God of gods covers Himself’, that is, His own Self, 
‘with His powers’, Vama, Jyesthà and the rest, and is governed (by them). Thus 
it is said that He *both binds and liberates Himself', and so is said to be 
(Himself both) the enjoyer (bhoktr) (of worldly experience) and the knower, as 
worldly experience itself is bondage, and the state of the knower, liberation. Nor 
are they separate (from Him). So he says that ‘He Himself is worldly 
enjoyment (bhukti) and liberation’. Thus, He perceives all this universe as 
being His own nature. Accordingly, he says *He Himself contemplates' (the 
reality) close at hand (before Him). "The Goddess' is (the Lord's) power 
(Sakti). "The single syllable (Vidya)’ is the venerable goddess Para (i.e. the 
syllable SAUH). She makes (Him) manifest (and is related to Him) ‘as heat is 
to fire’. As is said, ‘One should know (Sakti to be) like the heat of fire . . .''*? 

He now declares the same according to (its essential) purport. 


FRAT ATS 11 224 |i 


vastüktam atra svatantryat svatmarüpapraküsanam | 125 || 


The essential point made here is that (the Lord) manifests His own 
nature by virtue of His own (absolute) freedom. (125cd) 


"The essential point made here' is that (the Lord's) own nature as 
bound, and so too as free, is (such) *by virtue of His own (absolute) freedom'. 
The meaning is that this, the true sense (of this teaching), has been logically 
established. 

Nor is that said only here (in this scripture); it also (said) elsewhere. 
Thus, he says: 


?' Abhinava is quoting the Trikasára. He has already referred to it above (3/253cd- 
254ab (253cd-254ab) in relation to the seed-syllable of Para, which is the Vidyà meant 
here. 

12 NT 1/26a. 
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Impurity Has No Absolute Existence and Cannot Sully the Self 
masg fiesta: | 
FOAM FOLIA TACTTSA: 0 $35 di 
upfearrem ty: fe qur pei fug 
curi ate fe ae Fest TARAS RY odd 


Srimannisakule ‘py uktarn mithyabhavitacetasah | 
malamdayavicarena kli$yante svalpabuddhayah || 126 || 
sphatikopalago renuh kim tasya kurutam priye | 

vyomniva nilam hi malar malasankam tatas tyajet \\ 127 WM 


It is also said in the venerable Nisakula: *O dear one, stupid people 
whose minds are overcome with delusion are afflicted by (their mistaken) 
notion (vicara) of Maya and Impurity. O beloved, what can a speck of dust 
on a crystal do (to it)? (So-called) Impurity (mala) is like the blue (colour) 
of the sky. One should therefore abandon (all) doubt that Impurity (mala) 
(has any absolute existence and can sully the Self).’ (126-127) 


‘They are afflicted’ means that they experience affliction uselessly (for 
no purpose or reason). Just as a speck of dust on a crystal or the blue (colour) of 
the sky cannot really sully them in the slightest, so too, one should abandon (all) 
doubt that Impurity and Karma conceived by one’s own will alone (can sully) 
the Self, which is pure and awakened. The meaning is that, in reality, (Impurity) 
is nothing at all. As is said there (in the Nisakula): 

*O dear one, in reality (the soul, which is essentially) pure, has no 
Impurity at all.'** The impurity (presumed to be) in the soul is said to be due to 
the impurity of one’s own mind. (Only) stupid people are afflicted by (their 
mistaken) notion (vicára) of Maya and Impurity. O beloved, what can a speck 
of dust on a crystal do (to it)? Impurity is only ignorance. Knowledge is pure by 
its very nature. He whose consciousness is pure by nature can never be bound. 
The Impurity of the one whose nature is consciousness is like the blue (colour) 
in the sky.” 


Previous teachers have said the same. Thus, he says: 
According to Vidyadhipati, Grace is by the Lord’s Free Will Alone 
Amaea Tareas d 
Sriman vidyagurus caha pramünastutidarsane | 


The venerable teacher Vidyadhipati (vidyaguru) has said in the 
teaching (darsana) of the Pramanastuti. (127ef) 


13 Read malo ‘malinah for malo malinah. 
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Thus, he says: 


dharmadharmavyaptivinasantarakale 
Sakteh pato gáhanikair yah pratipannah | 
tam svecchatah samgiramanah stavakadyah 
svatantryam tat tvayy anapeksam kathayeyuh || 128 || 


‘The profound ones (gahanika) (that is, the Siddhantins) maintain 
that a descent of the power (of grace) (saktipata) obtains (pratipanna) in the 
intermediate time when the pervasion (of the powers of) Dharma and 
Adharma (to give rise to opposite Karmas) ceases (because they cancel each 
other out).^' Those who compose hymns praising You declare that (it 
occurs by Your) free will (alone), and that that freedom within You does 
not depend on anything.’ (128) 


Here (in this case), ‘the profound ones’ are dualists, who declare that 
the ‘profound one’, which is Maya, is the cause of the universe. The 
‘pervasion’, which is the unfolding of the Karmas, that are Dharma and 
Adharma, takes place when generating (their) results (kürya). Its cessation is 
(its) blocking, that takes place within it during 'the intermediate time', when 
they are in a balanced state. The descent of the power (of grace) ‘obtains’ 
depending on that. "Those who compose hymns', that is, write hymns 
(praising) that, knowing that it takes place by Your will alone, proclaim that it is 
Your (tvadvisaya) freedom, that does not depend on anything else (apart from 
You). This is the meaning. 


The Varieties of the Descent of the 
Power of Grace (Saktipatavicitrata) 


The Intense Descents of the Power of Grace (Saktipatavicitrata) 5 


'™ These people subscribe to the view that saktipáta occurs when a state of balance 
between contrary Karmas prevails (karmasamya). See above, 13/67 ff. 

"5 This topic is discussed up to verse 253 which includes a long digression concerning 
the nature of ‘creative intuition’ (pratibhà) (verses 146-198). Abhinava's elaboration of 
the nine-fold classification of saktipata, which he learnt from his teacher Sambhunatha 
(13/254ab), is first found in MVV 1/686 ff. The whole of chapter 11 of the Tantrasára 
is dedicated to Sakipata. It has been translated and published by Wallis in 2007 and a 
revised version presented in his thesis (p. 266-283) with comments. I gave him a copy of 
my translation of this chapter of the Tantráloka as it was then. The following passage in 
the first part of the MVV sums up what Abhinava has said here. 
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Impurity Has No Absolute Existence and Cannot Sully the Self 
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Srimannisakule ‘py ukta mithyabhavitacetasah | 
malamdayavicarena kli$yante svalpabuddhayah | 126 || 
sphatikopalago renuh kir tasya kurutam priye | 

vyomniva nilam hi malan malasankam tatas tyajet V 127 W 


It is also said in the venerable Nisakula: *O dear one, stupid people 
whose minds are overcome with delusion are afflicted by (their mistaken) 
notion (vicara) of Maya and Impurity. O beloved, what can a speck of dust 
on a crystal do (to it)? (So-called) Impurity (mala) is like the blue (colour) 
of the sky. One should therefore abandon (all) doubt that Impurity (mala) 
(has any absolute existence and can sully the Self).’ (126-127) 


‘They are afflicted’ means that they experience affliction uselessly (for 
no purpose or reason). Just as a speck of dust on a crystal or the blue (colour) of 
the sky cannot really sully them in the slightest, so too, one should abandon (all) 
doubt that Impurity and Karma conceived by one’s own will alone (can sully) 
the Self, which is pure and awakened. The meaning is that, in reality, (Impurity) 
is nothing at all. As is said there (in the Nisakula): 

*O dear one, in reality (the soul, which is essentially) pure, has no 
Impurity at all.'** The impurity (presumed to be) in the soul is said to be due to 
the impurity of one's own mind. (Only) stupid people are afflicted by (their 
mistaken) notion (vicára) of Maya and Impurity. O beloved, what can a speck 
of dust on a crystal do (to it)? Impurity is only ignorance. Knowledge is pure by 
its very nature. He whose consciousness is pure by nature can never be bound. 
The Impurity of the one whose nature is consciousness is like the blue (colour) 
in the sky." 


Previous teachers have said the same. Thus, he says: 
According to Vidyadhipati, Grace is by the Lord's Free Will Alone 
^ 
sipmf-emqesre Tari d 
Srimün vidyagurus cáha pramünastutidarsane | 


The venerable teacher Vidyadhipati (vidyaguru) has said in the 
teaching (darsana) of the Pramanastuti. (127ef) 


5 Read malo ‘malinah for malo malinah. 
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Thus, he says: 
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dharmādharmavyāptivināśāntarakāle 
Sakteh pāto gāhanikair yah pratipannah | 
tam svecchātah samgiramanah stavakādyāh 
svatantryam tat tvayy anapeksam kathayeyuh || 128 || 


‘The profound ones (gahanika) (that is, the Siddhantins) maintain 
that a descent of the power (of grace) (Saktipata) obtains (pratipanna) in the 
intermediate time when the pervasion (of the powers of) Dharma and 
Adharma (to give rise to opposite Karmas) ceases (because they cancel each 
other out)."' Those who compose hymns praising You declare that (it 
occurs by Your) free will (alone), and that that freedom within You does 
not depend on anything.’ (128) 


Here (in this case), ‘the profound ones’ are dualists, who declare that 
the ‘profound one’, which is Maya, is the cause of the universe. The 
‘pervasion’, which is the unfolding of the Karmas, that are Dharma and 
Adharma, takes place when generating (their) results (karya). Its cessation is 
(its) blocking, that takes place within it during ‘the intermediate time’, when 
they are in a balanced state. The descent of the power (of grace) ‘obtains’ 
depending on that. ‘Those who compose hymns’, that is, write hymns 
(praising) that, knowing that it takes place by Your will alone, proclaim that it is 
Your (tvadvisaya) freedom, that does not depend on anything else (apart from 
You). This is the meaning. 


The Varieties of the Descent of the 
Power of Grace (saktipatavicitratà) 


The Intense Descents of the Power of Grace (Saktipatavicitrata)'* 


'“ These people subscribe to the view that saktipdta occurs when a state of balance 
between contrary Karmas prevails (karmasamya). See above, 13/67 ff. 

"® This topic is discussed up to verse 253 which includes a long digression concerning 
the nature of ‘creative intuition’ (pratibhā) (verses 146-198). Abhinava’s elaboration of 
the nine-fold classification of saktipata, which he learnt from his teacher Sambhunatha 
(13/254ab), is first found in MVV 1/686 ff. The whole of chapter 11 of the Tantrasara 
is dedicated to Sakipata. It has been translated and published by Wallis in 2007 and a 
revised version presented in his thesis (p. 266-283) with comments. I gave him a copy of 
my translation of this chapter of the Tantráloka as it was then. The following passage in 
the first part of the MVV sums up what Abhinava has said here. 
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Sivayogarham atmánami yasyam (> svasyam) atmabhimanyate | 
yato (> yathà) vaicitryayogena tathatmanam sa manyate |l 
Saktipátasya tenoktà navadhátra vyavasthitih | 

anyathà neSvarasyasti rágo dveso.atha và kvacit || 

yena kvàpy esa niyatam svar saktirn patayed vibhuh | 
animittas tatha cayam Saktipato mahesituh | 


‘The Self considers within itself that (the individual) Self is worthy of Siva 
Yoga, and because of the wonderful variety associated with it considers itself to be such 
accordingly. It is because of this (variety) that the state of the descent of the power (of 
grace) is said here to be of nine kinds. It is not otherwise. The Lord has no attachment or 
aversion anywhere (in any circumstance). (686-687) 

It is because of this that this pervasive Lord may cause His own ordained 
(niyatà) power to descend anywhere (at any time). In this way, this, the Great Lord's 
descent of the power (of grace) is (essentially) devoid of (any) instigating cause 
(nimitta). (688) 


tena ragaksayat karmasamyàt sukrtagauravat | 
malapakat suhrdyogád bhakter bhavac ca sevanat M 
abhyasad vasanodbhedat sarnskaraparipakatah | 
mith naksayat karmasamnydasat kamyavicyuteh M 
sümyàc cittasya sā Saktih patatiti yad ucyate | 


Thus, that power (of grace) is said (by others to) fall (for a variety of reasons). 
(According to the Sarnkhya,) it is because attachment has ceased. (According to the 
scriptures of the Saiva Siddhanta,) it is because of the balance of equal (and opposing) 
Karmas. (According to the Vaidikas and Purànikas,) it is because of the greatness of 
good works. (According to Saiva Siddhanta exegetes,) it is because of the ripening of 
Impurity (malapaka). (Others say) that it is due to association with a good (spiritual) 
friends, devotion (bhakti), (a good) birth (cf. Yogasütra 4.1), or service (to a true 
teacher), the practice (of Yoga), breaking through latent tendencies (to behave in certain 
ways) (vāsanā), (or, according to Pataiijali's Yoga.) because of the ripening of the latent 
traces (sarisküra) (of past actions), (or according to Advaita Vedanta,) because of the 
destruction of false knowledge, (or according to the Jainas,) by renouncing Karma, (or) 
by the falling away of (all that is) desirable, and (according to the Bhagavadgita,) by the 
equanimity of the mind. 689-69 lab 


tad asan nanu tatrapi nimittantaramarganat | 
anavasthatiprasangasambhavabhavayogatah (-sarnbhava->) | 
anyonydSrayanihsrenicakrakadyupapatatah | 

asmims tu pakse sarvegárn pravadanam api sthitih | 

yuktà sarvamsahe pakse na kirhcit kila dusyati | 


Surely, (each of these reason) is incorrect, and by searching there for (some) 
other instigating cause, one falls into endless circular (arguments) and mutual 
dependence, because of the associated (abiding) possibility of an unwarrantable 
stretching of the rules of logic and an infinite regress. (However,) in this, (our) side (of 
the argument), that can accept everything, the position of all these suppositions 
(praváda) is sound, and nothing renders it defective. 691cd-693 


Saktipatasamaye vicàranam praptam isa na karosi karhicit | 
Srimadutpalagurur nyarüpayat tatra tatra nijasastra īdrśam M 
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taratamyaprakáso yas tivramadhyamamandatah | 
tā eva Saktipatasya pratyekam traidhamasthitah | 129 |l 


The manifestation of the gradation (faratamyaprakása) of the 
descent of the power (of grace) (Saktipata) (takes place in three degrees), 
namely, intense, middling and weak. Each of these is of (these same) three 
kinds. (129) (129cd-130ab) ?* 


That which is said to be ‘the manifestation of the gradation’ of the 
descent of the power (of grace) is ‘intense, moderate and mild. Each of these 
is of (these same) three kinds’. The meaning is that it of nine kinds as 
‘intensely intense’ (tivrativra) and the rest. 


tasyaiva hi prasàdena bhaktir utpadyate nrnàm | 
yaya yanti pararn siddhirh tadbhüvagatamanasáh M 


The venerable teacher Utpaladeva has declared here and there in his books 
such things as: ‘O Lord, you never deliberate over the proper occasion for the descent of 
the power (of Your grace).’ (It is by the Lord’s) grace (alone) that devotion arises in 
men by virtue of which those whose minds (are immersed in) the Lord attain the 
supreme accomplishment (siddhi).’ 696-697 
'*' One line has not been numbered in the printed edition, so 129cd follows after 128cd. 
"7 Abhinava himself refers to the teaching concerning the nine forms of saktipata in his 
commentary (vivrtivimarsini). He does so in the context of explaining grace (anugraha) 
as one of Siva's tasks (krtya). As usual, Abhinava promotes the man of knowledge as 
the most excellent aspirant, as indeed does Krsna in the Bhagavadgita. 


so ‘pi kramiko varadānātmā nandisvaradisu, akramikastu diksapraptyadir jhagity 
apavargadah | sarvam ity ukte ‘nugrahasya api māyākāryatā ukta, tat kim 
vyaparantarena atreti Sankar dhvarnsayati varadánàdirapi iti | àdigrahanena 
siddhiprepsaya dhanàdikamyayà Grtivivarayisaya api ca yat 
parameSvarasamayapratipadanam, tad api anugraharüpam evety aha | unmesaSabdena 
fivratvam tatra vidyaya acai krtánugrahabalena | rudrasaktyávisto 
moksaprepsur va guriipasadanadikam diksdjii@nayogacaryadikam etaddehapata eva 
apavargaphalam prapnoti, — iti darsayati | 


“(Grace can) also be gradual (karmika). (As such, it consists) essentially in 
(doing good deeds) such as works of charity (varadana) (for the needy, as taught) in the 
Nandisvara and elsewhere. The (direct form of grace) that is not gradual is (evident in) 
the attainment of initiation and the like, that awakens and bestows liberation. By saying 
‘all’ is (implicitly) said that grace has its effect (within the domain of) Maya. (So) what 
is the use of (engaging) in other action (if initiation bestows all one may need)? He 
destroys this doubt (by saying) ‘the offering of charity and the like’. By saying ‘and the 
like" he is saying that the attainment of the Supreme Lord's Rule (samaya) with the 
desire for (some) accomplishment (siddhi) (or) wealth etc. (or) with the desire to find 
(some) weak vulnerable and painful (spot in one's enemy) is also grace. By the word 
'expansion' (unmesa) he says that one who desires to attain liberation, penetrated by 
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He explains that (classification) in terms of (their) results. 
The Power of Intuition (pratibha) 


acta: ufo cera |d 
Aaea AT RAT: 11-230 |i 
qed: ada fafmnid | 

Tate sat aft TTA 11-232 
wenn Feet were uq oi 


Rudra's power (made manifest) by the strength of the grace generated by a powerful 
Vidya, attains to the reverent attendance on a teacher, initiation, knowledge, Yoga, right 
conduct etc. and, when the body drops, the (ultimate) fruit which is liberation. 


yady api varadanadau māyāyā avinivrttih, tadāśayena ca sarvam iti uktam, tathapi 
Saribhàvyata eva atra vidyásaktikrto lesena àvesah, yah paripake moksaphalah | ata 
eva gitam 

caturvidhà bhajante mam 
iti uktvā 

udarah sarva evaite: 
iti | tivravidyasaktyanugrahas tu darsitah 
-----jñānī tv ütmaiva------- 1 (7118) 
iti | etac ca prapaücitam prathamata eva, tathà navadhà mukhyatayaisvarah saktipátah 
(13 a0) iti suvivecitar sritantrálokadau || 7 IW 


---| (7116) 


1 (7118) 


Although (the practice of) charity and the like does not bring about the end of 
Maya, with that intention it is said that ‘everything’ is, even so, possible. Here 
penetration (into consciousness) (dvesa) that is brought about by the power of 
knowledge (takes place by just) a little (of it) and, when it attains maturity, (its) fruit is 
liberation. Thus, the Gita says: 


*O lord of the Bharatas, the virtuous ones who worship me are of four kinds, 
namely, he who is distressed, the seeker of knowledge, the seeker of wealth, and the 
man of knowledge.’ (BhGi 7/16) 


Having said that he goes on to say: 

‘Of these, the man of knowledge, who is permanently established in yoga and 
whose devotion is single-minded, is the best. For I am dear to him, and he is 
exceedingly dear to Me.’ (ibid. 7/17) 


Revealed in this way the grace that is the intense power of knowledge (he 
concludes): 

*Noble indeed are all of these, but the man of knowledge I consider to be my 
very self. For, with an integrated Self, he resorts to me alone as the highest goal.’ (BhGi 
7/16-18) 


That was discussed first of all. (Then) in the same way, the nine main kinds of 
the descent of grace are well analysed at length in the venerable Tantràloka etc.’ IPVv 3 
p. 279 
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tivrativrah Saktipato dehapatavasat svayam | 
moksapradas tadaivanyakàle và taratamyatah || 130 || 
madhyativrat punah sarvam ajfiànam vinivartate | 
svayam eva yato vetti bandhamoksatayatmatam || 131 || 
tat pratibham mahàajfianam sastracàryanapeksi yat | 


The intensely intense (fivrativra) descent of the power (of grace) 
itself (spontaneously) (svayam) bestows liberation by the death (it brings 
about) of the body at the very moment (it occurs), or else (the soul may be 
liberated) at some other time, according to the degree (faratamya) (of 
grace) Again, by the moderately intense (madhyativra) (descent of the 
power of grace), all ignorance ceases (directly without the need of 
scriptures or teachers). That through which one knows by oneself (svayam 
eva) that one's own Self is (the cause of both) bondage and liberation is the 
great knowledge (mahajnana) (born) of the intuitive insight (pratibha) (that 
comes by grace) independently (of the knowledge of the) scriptures or 
teachers."* (130-132ab) (130cd-132) 


((The intensely intense descent of the power of grace) ‘itself 
(spontaneously) (svayam)’ (bestows liberation) independently of the other 
well-known instigating cause, namely, the death of the body. (Or else, the soul 
may be liberated) ‘at some other time’; that is, sooner or later. Thus, because 
there is a hierarchy (of degrees of intensity of the descent of the power of 
grace), and because it has been indicated to be of three kinds, and each one is 
also such, the accepted (view) (katüksita) is that there are twenty-seven 
varieties. The word ‘again’ serves to indicate (that this is) a separate (variety). 
Thus here (in this case), it is not, as in the previous (case, that grace brings 
about) the cessation of the body, rather ignorance ceases. (That through which 
one knows) ‘by oneself’, not by means of a teacher or scriptures, is one's own 
intuitive insight, for it is due to this that this knowledge may arise. Thus, as it 
(so) great, it is the reason why there is no dependence on scriptures and a 
teacher. 

Surely (one may ask), does he know that the Self is (the cause of both) 
bondage and liberation just in relation to himself, or in relation to (someone) 
else also? With this doubt in mind, he says: 


The Teacher and Disciple'^ 


MATSHITA TST: 11-232 di 
quemut ea zs ferries d 


18 Quoted above in TAv ad 4/46cd. 

13 Cf. above, TA 4/41d and 4/78cd-79 where KiT 1/9/14b is cited. ‘(Siva should be 
known) from the teacher, the scripture and oneself’. 

'?? The following passage from 132cd to 144 concerns the qualities and nature of the 
most elevated teachers. Abhinava has presented an overview of the types and levels of 
teachers in Chapter Four (verses 40cd to 78ab), to which the reader is referred. 
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pratibhacandrikasantadhvantas cacaryacandramah V 132 || 
tamastapau hanti drsam vispharyanandanirbharam | 


The moon-like teacher, whose (spiritual) darkness has been 
dispersed by the lunar rays (candrika) of divine intuition (pratibha), casting 
a glance"' full of bliss (at his disciples), removes the darkness (of their 
ignorance) and the heat (tapa) (of their suffering). (132cd-133ab) (133) 


(The teacher removes) ‘the darkness (of the ignorance) and the heat 
(tapa) (of the suffering)' of (his) disciples. 

Surely (one may object), one should also indicate who possesses this 
kind of intuitive insight. It cannot be the teacher, because at the time when he 
acquires (his) understanding (vyutpatti) (of the truth of the scriptures), that is 
absent'^ Only one who has (already) acquired (that) understanding and 
generates it in others is rightly said to be a teacher. Nor can it be the disciple, 
because his understanding (of the teachings) needs to be taken from others. So 
we do not know which of these two (it could be). With this doubt in mind, he 
says: 


a fire: pipia: ww: 11233 1 


sa Sistah karmakartrtvac chisyo ‘nyah karmabhavatah | 133 ll 


(The teacher is) learned (sista), as he is both the object (of his 
intuition) and the agent (of it, because he is both instructed by it directly 
and transmits it). The disciple (sisya — lit. ‘one who is to be instructed") 
differs (from him), because (he is only) the object (of the teacher's) action 
(that is, instruction).'* (133cd) (134ab) 


(The teacher is) ‘learned (Sisfa)’, that is, as one who can draw his 
understanding (of the teachings) from his own intuitive insight, he is, with 
respect to his own intuitive insight, the object (who is) instructed (sisyate). But 
even so, because he is not instructed by others, with the intention (of indicating 
his) independence (svatantrya), he is (also said to be) the agent (who instructs), 
as when one says, "(he causes) the field (filled with water) to leak". As a 
causative (karmavadbhdva), (the word) Sista is a passive perfect participle 
(karmani kte) (i.e. he is one who imparts instruction). (The disciple) ‘differs 
(from him)’ in that he possesses intuitive insight (acquired) in this way (from 
the teacher). 

Moreover, as he is himself (spontaneously learned) in all the scriptures 
independently of a teacher etc., he is self-created. Thus, he says: 


"! dréarn vispharya lit. ‘expanding (his) vision’ or ‘opening (his) eye’. 

'? Read tadabhavat for tattvabhdvat. If he had an intuitive understanding of the 
scriptures, he would not need to acquire the knowledge of them. 

18 Ideally the teacher should awaken the capacity for intuitive insight (pratibha) he has 
in his student. When this has taken place, the student becomes in his turn a teacher who 
is illumined within himself by himself, and so is in this sense both teacher and taught. 
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The Self-created (svayaribhi) Teacher 


fre: ada wp wwiesrewones 23% 11 
om: aay: areata: | 


Sistah sarvatra ca smartapadakalakuladisu W 134 || 
uktah svayambhüh Sastrarthapratibhaparinisthitah | 


(A teacher) who is learned (sista) (by the power of this intuitive 
insight) in all respects in the Vedic tradition (smarta), grammar (pada), 
astronomy (kala), Kula and the rest, and is well established in the intuitive 
understanding (pratibha) of the meaning of the scriptures. is called Self- 
created (svayaribhi).'^ (134cd-135ab) 


That was said before (where we read): 


"This (discriminative intuitive) reasoning (tarka) arises thus for some 
(spontaneously) by itself (svata eva). And such a one is called in the scriptures 
‘Spontaneously Enlightened’ (sarisiddhika), and his nature is such that he is 
enlightened by himself (svapratyayatmaka) (without instruction). 5 


Surely (one may ask), if (this) intuitive insight arises (spontaneously) by 
itself, how is it that it is restricted to some particular person? (In response to this 
question, he says,) indeed there is no restriction. 


The Stabilization of Unsteady Understanding 


"p wed dad fuesen SG: $34 oí 


yan mülara Sasanam tena na riktah ko ‘pi jantukah \\ 135 ll 


(In reality,) no living being is (totally) devoid of this (capacity to 
understand), which is the root of spiritual instruction. (135cd) 


The root of understanding is that reality (vastu) which is intuition. ‘No 
living being’, including an animal, is ‘(totally) devoid of” the reality which is 
intuitive insight. It would not be possible otherwise to explain its skill in 
engaging in the activity that is appropriate to its own (nature). Thus it is said 
that: ‘it is that due to which (the various ways they) behave are made known, 
even to animals." “ 


'* See below, 13/147-148 and 23/7-10 and Jayaratha’s reference to 4/40ab-41cd where 
this type of teacher is also termed sarisiddhika. 

145 Above, 4/40cd-4 ab. 

"^ Also quoted above in TÀv ad 11/66-67ab. Read with Th riryañcām for tirascam. 
Intuition is not the exclusive endowment of one or other person, but exists in a more or 
less intense form in every sentient being. Animals possess this intuition in the form we 
call ‘instinct’. 
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Surely (one may ask), if this is so, how is it that this intuitive insight 
does not arise (equally) without (any) difference for everybody? With this doubt 
in mind, he says: 


quf anaes aera | 


tatrapi taratamyottham ànantyam dardhyakamprate | 


There (in that case) also, there is an infinite variety (of forms of 
intuitive insight), according to the degree of its intensity (taratamya), (and 
according to its) stability or fickleness. (136ab) 


Although (this) intuitive insight does arise without distinction (within 
all living beings), it does so according to the degree of its intensity, and so is of 
endless kinds, because it depends on (its) ‘stability and fickleness', that is, 
according to whether it is initially firm or fickle. This is the meaning. 

Moreover, (when insight is) fickle, it requires sound reasoning and the 
like to become stable. Thus, he says: 


Ohh: Wrest PAASA AÀ 0 $35 || 


yuktih Sastram gurur vado 'bhyàsa ity ady apeksate || 136 Il 


(Weak and fickle intuition) requires sound reasoning, scripture 
(Sastra), (contact with) a teacher, conversation (with the wise), practice, and 
the like (to make it steady). (136cd) 


‘Conversation (with the wise)’ is talk free of attachment (or bias). 

Surely (one may object that) although the understanding (jfiana) 
someone (possesses) is unsteady, one observes that in some cases it becomes 
stable, as it should be, (spontaneously) by itself. So what (use) is this 
dependence on sound reasoning etc.? With this doubt in mind, he says: 


supr fe fasi auus Faas | 
sum TT qaem: Ta: 11-230 d 


kampamānar hi vijfiánari svayam eva punar vrajet | 
kasyapi dardhyam anyasya yuktyádyaih kevaletaraih || 137 ll 


An unsteady understanding (of the teachings) becomes steady for 
some people by itself. In other cases, it requires the help of reason and the 
like, either by itself, or in association with other (practices). (137) 


*Reasoning and the like' are required in order to corroborate it well, 
'either by itself, or in association with other (practices)', individually or 
collectively. In the case of one whose unsteady understanding (of the teachings) 
becomes firm (spontaneously) by itself, it was said before that he is one who 
needs no support (from a teacher or scripture) (nirbhitti). Whereas, one (whose 
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understanding becomes firm with the help of) reasoning and the like is one who 
does need support (sabhittika).'*” 

Surely (one may ask), is there any difference in the fruit (of insight)? 
With this doubt in mind, he says: 


The Greater the Power of Intuition (pratibha), the Greater the Teacher 


aa aT wana wat AT d 
TM wem RRA est ATT: d $30 1 


yathà yathà parapeksatanavam pratibhe bhavet | 
tathà tathà gurur asau Srestho vijnanaparagah | 138 Il 


The most excellent teacher is one who knows everything 
(spontaneously by himself); to the degree in which his intuition is 
independent of other (outer factors, the better he is). (138) 


Not depending on (anything) else, the teacher who (is such by virtue of 
his own innate) intuitive insight (pratibhaguru) is the most excellent. (But he is) 
not the only one (who is such). The (teacher) who has been formed (by another 
teacher) (kalpita) is so also. Although he has in some respect been formed by 
(the study of) scripture, (nonetheless) he is said to be uncreated (akalpita). Thus, 
(knowledge born) of intuitive insight is the completely best (in every way) 
(sarvatmanda). Accordingly, he says: 


stem: fürfareerecsmitsfü sfearrerd | 
uefa aa carer fem summ a aT 1 238 d 


anyatah śikşitānantajñāno ‘pi pratibhabalat | 
yad vetti tatra tatrásya Sivata jyáyast ca sā || 139 || 


Although one may have acquired an infinite amount of knowledge 
in another way, his Siva nature excels (with ever greater clarity) wherever 
he knows anything by the power of (this) intuition (pratibha). (139) 


As was said before: 

*He who has worshipped (his) teacher with devotion by any (befitting) 
means knows the purport of the scriptures through the series of initiations 
(diksákrama) (the teacher gives him). Then, once he has obtained consecration 
(abhiseka), he becomes a ‘created’ (kalpita) teacher. However, even though he 
is such (and not one who is spontaneously enlightened), he is (equally) skilled in 
stemming the torrent (of his disciples’) fetters. (The teacher) who attains 
spontaneous (akasmika) awakened consciousness (bodha) of any matter taught 
in the scriptures (by practicing) in conformity with (the reality and) procedure 


' See above, 4/47cd-48. 
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(they teach) (yathakramayogena) is one who is ‘created-cum-uncreated’. (Of 
these two,) his ‘uncreated’ aspect is considered to be the best (of all).’'“* 


Initiation and the Like Not Needed for One on the Path of Intuition 


Tare RaR aah | 

q eme a feum waa: dfe di 
aasma AA uu. d 
Heee TT qp Ga: d fv di 


na casya samayitvadikramo nàpy abhisecanam | 

na santandadi no vidyavratam pratibhavartmanah W 140 II 
Gdividvan mahddevas tenaiso ‘dhisthito yatah | 

samskaras tadadhisthanasiddhyai tat tasya tu svatah V 141 || 


The various orders and degrees of (initiation) from the regular 
initiate (samayin) onwards, consecration (as a teacher), the line of teachers 
and the like, and (even) the Vow of Knowledge (Vidyavrata)'? are not 
(required) for one (who proceeds) on the path of intuition. (This is so) 
because (such a teacher) is sustained (adhisthita)'® (directly) by the first 
learned one, Mahadeva (Himself). He (spontaneously possesses) by himself 
(svatah) (the inspiration required) to achieve (that for which the various) 
rites of purification (sarmskara) (including initiation have been ordained). 
(140-141) 


No rite of purification (sarisküra) of any sort, be it initiation or 
consecration (as a teacher) etc., is required for this teacher ‘(who proceeds) on 
the path of intuition’, because he is sustained by the first teacher Mahadeva 
Himself (directly). The rites of purification are performed (pranita) in order to 
achieve that support. He achieves that by himself (spontaneously), so of what 
use could these useless conceived (means to that end) be? 

Surely, (one may object that,) even if this is so, one should not consider 
him to have undergone initiation. With this doubt in mind, he says: 


Direct Initiation by the Goddess and Self Purification 


edifices auth: frame 


devibhir diksitas tena sabhaktih sivasasane | 


148 Above, 4/70cd-73. 

'? See note to 13/148, below, 23/31-51 especially note 23,49. 

150 The term adhistha- is frequently used in the sense of ‘empower’, so also in Buddhist 
scriptures. See, for example, below, 16/15cd ff. 
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He (does not need any outer initiation, as he) has been initiated 
(directly) by the Goddesses,“ and so possesses (true) devotion for Siva's 
teaching (Sivasasana) (transmitted in the Agamas). (142ab) 


Thus, because (Siva Himself) is his support, he is (spontaneously) by 
himself (svatah) endowed with devotion for Siva's teachings, which is the first 
sign of a descent of the power (of His grace), and so, being such, he is initiated 
by the goddesses and has received the authority (of an initiate). This is the 
meaning. 

In this way, although he has not been formed (by another teacher), 
somewhere in (some) part he would be formed (by the goddesses, and so is not a 
spontaneously enlightened teacher). With this doubt in mind, he says: 


ere: pf TAT FATT 112%? d 


TASET: EE VTA | 


drdhatakampratabhedaih so ‘pi svayam atha vratat | 142 ll 
tapojapader gurutah svasamskaram prakalpayet | 


According to whether (his intuition) is variously (more or less) firm 
or fickle, he should celebrate his own purifying rites (that is, the initiations 
etc. that purify him) by the observance of a vow, and the intensity 
(gurutah)'* (of his) austerity, repetition of Mantras, and the like." (142cd- 
143ab) 


Also, the teacher (who is illumined) by intuitive insight (pratibhaguru) 
is characterized according to the various types (bheda) (of empowering grace he 
receives,) whether intense, moderate or weak, the basis of which are (the 
degrees) of the firmness or fickleness (of his insight). Being such, ‘he should 
celebrate (his own) purificatory rites', that is, initiation and the rest, himself, 
by the contemplation his own (true) nature (@tmabhdvand), and the observance 
of a vow and the rest successively (in due order), or else with the assistance of 
(his) teacher (gurutah). It is due to that that he was said previously to be a 
'uncreated-cum-created' (akalpitakalpaka) teacher. 


'*! See above 4/42cd-43ab, 60cd-62ab and note there. 

'* According to Jayaratha, gurutah means ‘with the assistance of his teacher.’ But the 
point Abhinavagupta is making here is that this kind of adept becomes a realized teacher 
by Siva's grace directly by means of his practice, not by means of a teacher. Thus, it is 
better to understand the last line to mean that by the intensity (gurutah) of his 
austerities, he should perform his own initiation. Cf. above 1/168 Abhinava's 
interpretation of the expression ‘guruna’ in MV 2/23 defining Sambhavasamàavesa, see 
above 1/172 and note. 

'® An individual endowed with devotion is thus endowed with the first characteristic of 
à descent of grace. In this way he becomes an ‘unformed-cum-formed (akalpitakalpaka) 
teacher. See above 4/51-53. 
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"The teacher who has that nature (of a Spontaneously Enlightened 
teacher) and knows the (ultimate purport of the) scriptures by contemplating his 
own (true) nature (atmabhàvanà) without (taking recourse to) another (teacher) 
is said in the scriptures to be one who is ‘uncreated-cum-created’ 
(akalpitakalpaka). There are various types of the latter, according to whether the 
means (that is, the grace he has received) is intense, moderate or weak. This 
wise (mahàmati) (teacher) receives (this) uncreated (akalpita) noble 
consecration by various means, (including) contemplation (bhāvanā), 
meditation (dhyana), the repeated recitation of mantra (japa), (yogic) sleep 
(svapna), (by observing a) vow (vrata), and (offering) oblations." 


Surely, (one may ask) what the authority (pramàna) here (for this view) 
is. With this doubt in mind, he says: 


"dp arfrraner zw fuge A 1 evs i 
semper wes TIA | 

aAA ded x sTERROSUAT: i exe di 
yato vàjasineyakhya uktam sificet svayari tanum M 143 ll 


ityady upakramam yavad ante tatparinisthitam | 
abhisikto bhaved evar na bahyakalasambubhih W 144 Il 


For it is said in (the Tantra) called Vajasineya, after (the two verses) 
commencing with the words: 5 ‘one should sprinkle one's own body (with 
consecrated water) and ending with *(this entire universe is) established 
within that (mind)’. ‘He is consecrated (abhisikta)' (as a teacher) in this 
way, not by the waters of (any) external (sacrificial) jar.’ (143cd-144) 


As is said there (in the Vajasineya), beginning with: 


"Having performed the sacrifice at the commencement of the 
observance of a vow and the repeated recitation of Mantra, and in the same way, 
in the end one should, according to the procedure (enjoined in the scripture), 
consecrate oneself.'*" If there is no money (to pay for the outer rite), one should 


' Above, 4/51cd-53. 

'5 Here Abhinava quotes the Vdjasineya as stating that one may consecrate and so 
initiate oneself directly. This is in accord with 4/54 above, where Abhinava lists this 
Tantra along with the Sarvavira, Brahmayamala and Siddhd as teaching that a person 
may initiate himself. There Abhinava cites relevant passages from the Brahmayamala 
and the Siddhayogesvarimata in 4/57cd ff. First, according to Jayaratha he quotes from 
the Sarvavira. See notes to 4/55-57ab for details. These three Tantras were prominent in 
Abhinava's mind as teaching this, for he refers to them again here as doing so (13/145). 
Just a little further ahead he refers to the commentators on the Paratrisikà as declaring 
that the Paratrisika promotes those who gain liberating insight by themselves by the 
deity's grace directly (below 13/149-150ab). 

1% The word abhisikta- literally means ‘sprinkled’. 

197 The citation reads: svena svam abhisecayet Il Cf. sificet svayam tanum || TA 13/143d. 
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imagine (it) mentally in this (same) way, for this entire universe is established 
within the mind." 


And ending with: 

"Then, having meditated on the sacrificial jar (which is filled with) 
nectar and adorned with the lotus of energies (kalá), the wise man should 
imagine that his own head is flooded with it. He is consecrated in this way, not 
by the waters of (any) external sacrificial jar.' He who is thus consecrated is fit 
to practice the repetition of mantra and the rest." 


And that is not said only here (in this scripture), it is (said) elsewhere 
also. Thus, he says: 


Aadi p WWW | 
Refi meer raa oee i gwu odi 


Srisarvavirasribrahmayamaladau ca tat tathā | 
nirüpitam mahesena kiyad và likhyatam idam || 145 ll 


This has been described in this way by the Great Lord in the 
venerable Sarvavira and Brahmayamala etc.; (even so,) let us write a little 
more (on the subject). (145) 


Pratibhà,'^ Intelligence and Imagination 


'S This sentence is reproduced verbatim by Abhinava with no variants (13/144cd). 
Clearly, Jayaratha is quoting from the same source, i.e. the Vajasineya. 

' See above, note 13,155. 

‘© The following section from 13/146 to 13/187ab deals with intuitive insight — 
pratibha. Abhinava's source here is the Nandasikha, of which this long passage is 
essentially an extended citation and explanation. See Pandey (1963a: 692 ff.) for 
summary and discussion of this section of the Tantráloka and a comparison between the 
conception of pratibha expounded here and in the third section of the Yogasütra, where 
pratibhà figures as the intelligent discernment and insight that develops through the 
practice of concentration. 

Abhinava praises Para, the Supreme Goddess of Trika, as citpratibha, that 
shines within the three domains of the subject, object and means of knowledge (1/2). It 
is by virtue of this creative imagination that Bhairava is free to be all things (3/65cd- 
66ab). It operates at every level, as does consciousness from the highest to the lowest. 
Thus, it is by virtue of this that animals have instincts — the birds know when it is time 
to migrate and lions know the power of their claws. At the next level is the intelligence 
of consciousness that makes language possible. Iyer (1977: 13-14) explains that, 
according to Bhartrhari (VP 2/152), the great Sanskrit grammarian and exponent of 
Indian cognitive linguistics: 


"The sentence — sphota is the word and pratibha its meaning. It cannot be 
explained to others and even the experiencer cannot explain it to himself. It is produced 
by the word itself or by impressions coming down from previous births. It exists in all, 
including animals. It is a part of Nature. The word, proximate or remote, is the cause of 


214 CHAPTER THIRTEEN 
geb maama fe fe owe 4 A | 
aq mA wa epu WATT: vm od 


ittham pratibhavijnanam kim kir kasya na sadhayet | 
yat prütibhàd và sarvam cety üce fesamahamunih |l 146 Il 


What indeed does such knowledge, born of intuition, not achieve for 
anybody in this way? As the great sage Sesa (i.e. Pataiijali) has said: *or else 
(the Yogi discerns) all by (the power of) intuition (pratibha)."* (146) 


this Intuition — pratibha. In being the cause of Intuition, the word is assisted by 
bhávaná, that is, the tendency to act according to the nature of the class of beings to 
which one belongs. It is either inherited from previous lives or arises in this life. The 
causality is bh@vana > agama > pratibhà. By bhāvanā what is called Sabdabhavana in 
the first part (khanda) (of the Vakyapadtya) seems to be meant here. Pratibha is of six 
kinds depending upon its cause. (1) The first kind is caused by svabhava, Nature. The 
instinctive knowledge of animals which enables them to engage in activities appropriate 
to their species. Punyaraja (the commentator) gives the example of the monkey and its 
activities. (2) The second cause of pratibha is carana, that is, one's own branch of the 
Veda. The Intuition of Vasistha and others who acquired special illumination by strictly 
observing the prescriptions of their Vedic school is given as the example. (3) The next 
cause of Intuition is abhydsa — practice. The knowledge of those who can tell where 
water can be found for digging a well or a tank is given as the example (VP 2/152 and 
the vrtti thereon). It requires long practice before one can become an expert in such 
predictions. Another example of abhyasa or practice is the knowledge of experts who 
can tell the genuineness of precious stones and of coins. (4) The next cause of Intuition 
is said to be yoga. It is said that through yoga one can know what is going on in the 
mind of others. (5) What is called adrsta is mentioned next as the cause of Intuition. It is 
an invisible power generated by one's own deeds in previous lives. It is the power to 
confer special knowledge on others. The example given in the commentary (vrtti) is the 
power of Raksas and Pisàcas which enables them to enter the body of others and to 
make themselves invisible. (6) Lastly there is the Intuition caused by the grace of a 
special person (visistopahita). The example given is that of the special knowledge which 
Vyasa gave to Saíijaya and others at the time of the Mahabharata war so that they could 
see the war, scattered over a big area, in its totality and in its details." 

Pratibhà is all these things and more — here Abhinava concentrates on that 
aspect that is most important for the seekers of liberation, namely that it is the intuitive 
insight which develops initially as discernment and discrimination to become liberating 
illumination. It is attained in all its fullness at the culmination of the purification of 
thought constructs through Sound Intuitive Reasoning (sattarka) and contemplation 
(bhāvanā) that begins in the domain of the Empowered Means to culminate in 
Sambhava state free of thought constructs. 

'*! YSü 3/33, also quoted in MVV 1/184ab, where Abhinava offers his own explanation: 
tathà hi patafijalina pade vaibhittanamani 18311 

nyarüpyata pratibhad và sarvam atra mayàpi ca | 

pratibhe prathamonmese samvidrüpiny akhandite | 184 |l 

sthitah sarvasphurattatma sarvasiddhiphalodayah | 


‘Patafijali has said the same here (in this regard) in the section (of the 
Yogasütra) called ‘concerning yogic powers’ (vibhüti) ‘or else (the Yogi discerns) all by 
(the power of) intuition (pratibha)’, and so have I. The dawning of the fruit which is all 
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‘As’ etc. is the statement of an authority (pramdana). ‘(The sage) has 
said’ in Patafijali’s sütras. 

Some disagree here (on this matter), for this (consecration, they say,) 
cannot be the cause of obtaining the full accomplishment (of the authorization 
that a teacher would require to perform all the rites) (sarvasampattihetu).'* 
Thus, he says: 


One View: A Teacher is Required for Kamya Rites 


are Tareas wp yee: | 
"merear are TSA qe: d eve |di 
facta da wo area fm a 
aaeoa woe d eve od 


anye tv Ghur akamasya pratibho gurur tdrsah | 
sümagrijanyatà kamye tenasmin samskrto guruh V 147 Il 
niyater mahimà naiva phale sádhye nivartate | 
abhisiktas cirnavidyavratas tena phalapradah || 148 Il 


Others say that a teacher such as this. who possesses (this) direct 
intuition (pratibha), is (good) for one who has no desires (and so aspires to 
liberation). (However, in order to perform the rites) to fulfil particular 
intentions (kamya), a teacher (is required) who has undergone the 
appropriate (empowering) purifying rites (sarskrta). This is because 
(intentional rites) are generated from a complex (samagri) (of ritual 
procedures by the teacher, who must be initiated and an expert to apply 
them).'? (The production of this or that) result (one wishes) to achieve 
(sadhya) never escapes the power of the constraint (of Karma) (niyati). So 
(only a teacher) who has been properly consecrated and regularly observed 


the (yogic) accomplishments (siddhi) and nature the effulgent radiance (sphurattà) of all 
things is located within the first unfolding of intuitive insight which is (pure) undivided 
consciousness (that heralds perception).’ MVV 1/183cd-185ab 

'? Possibly Jayaratha has in mind here the first verse of Utpaladeva’s 
Isvarapratyabhijfi. Recognition — pratyabhijfiá — is also a direct, immediate means to 
realisation that Abhinava understands to be the equivalent of immediate realisation 
brought about by the descent of an intense power of grace taught in the Trika and other 
elevated Tantras. 


kathamcid āsādya mahesvarasya dasyarh jan 
samastasampatsamavaptihetum tatpratyabhi 


py upaküram icchan 
im upapüdayàmi | 


“Having in some way attained the condition of a servant of Mahesvara, desiring 
also to help others, I am expounding (the Doctrine of) Recognition which is the cause of 
the acquisition of all good fortune.’ IP 1/1/1 
1 Abhinavagupta criticizes this view also below in 23/7-10. 
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the Vow of Knowledge (vidyávrata)'^ can give (the disciple) good results 
(phalaprada). (147-148) 


‘One who has no desires’ is one who aspires to liberation. ‘(In order 
to perform rites) to fulfil particular intentions (kamya)' the complex 
(sámagri) (of ritual procedures) is generated by gathering together all the limbs 
(of the rite), (which is done) by being acquainted, as far as one can, with the 
ritual procedure (prayoga). Thus, there (in that case, that must be learnt) from a 
teacher. 

A teacher who ‘can give (the disciple) good results’ is one who has 
obtained initiation and consecration etc. and has himself ‘regularly observed 
the Vow of Knowledge’, not one who possesses (this) direct intuition 
(pratibhà) and is such (as described). This is ‘the power of the constraint (of 
Karma) (niyati)’, which ordains that from a fixed (determined) cause, there 
should be a fixed (determined) result. The sense is that, how can it be otherwise 
than this for an adept who is on the plane where the constraint (of Karma) 
(niyati) (prevails). 

(However,) our teachers do not accept this (view). Thus, he says: 


According to the Trisikasastra, Spontaneous (sarisiddhika) Insight (vijfiana) 
is the Highest Initiation and Insight is its True Nature 


aaaea mejana: d 
AARAA ATT: 18 I 
vrenfe Amaat Asagi: d 
wifafzs aa AARAA 11 240 di 
TÀ qef aeei MAATA, | 

asad etad iti prāhur guravas tattvadarśinah | 
Srisomanandakalyanabhavabhitipurogamah || 149 |l 


tathā hi trīśikāśāstravivrtau te ‘bhyadhur budhāh | 
samsiddhikam yad vijrianam tac cintāratnam ucyate | 150 || 


tadabhave tadartham tadahrtam jfianam àdrtam | 


(Our) teachers who know the truth, led by the venerable 
Somananda, Kalyana, and Bhavabhüti, say that this is untrue. These sages 


16 The Vow of Knowledge involves the constant repetition of a Vidya (i.e. a Mantra 
dedicated to a goddess) as the adept (vira) undertakes a pilgrimage to sacred sites 
seeking to meet a Yogini who will bestow boons on him and liberate him. This is 
practically a unique reference to a common practice taught in the Kaula Tantras. There it 
enjoys a special place of honour as a practice that has direct Kapalika roots. See 
Dyczkowski 2009: vol. 1, 517-528 and vol. 3, 324-326 for an extensive exposition. 
Meant primarily for renunciate wondering ascetics, Abhinava here relegates it to the 
level of a kāmya procedure that can lead only to the acquisition of Siddhis, not 
liberation. 
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spontaneous (sarisiddhika) insight (vijfdna) is said to be the (true) wish- 
granting gem. When that is absent, the (common) knowledge procured (in 
other ways) has that (higher intuitive knowledge) as its purpose, (and so) is 
respected (as is that knowledge). (149-151ab) 


It is said in all the scriptures that the insight (born of) intuition 
(pratibham vijiánam) is like a wish-granting gem from which comes the wealth 
of all the fruit (of performing all kinds of rites,) including those that fulfil 
particular intentions (kamya) and the rest. When, on the contrary, that 
spontaneous (sürisiddhika) insight is absent, one procures (the common 
knowledge), which is considered to be as it is. (But) because it must be received 
from a teacher and other (such external sources, that) knowledge is a 
(conceptual) construct (kytrima) (not the uncreated, authentic knowledge 
inherent in consciousness). (But even so,) it is ‘respected’ (as) the instigating 
cause (nimitta) of the manifestation of (that) spontaneous (sarisiddhika) insight, 
and ‘has that as its purpose’, because one attains rest in the Sambhava (state of 
pure consciousness) by (rising progressively upwards) from the individual 
(means to realisation to the higher ones) that lead one to another. It is because 
of this that (intuitive insight) is everywhere proclaimed (in the scriptures) as the 
(ultimately liberating) abode of rest. 

This (teaching is in accord with) scripture. Thus, he says: 


we ot aft gen wer POT gag ou 
dar reef frerseretratsrar | 
agenvsaisad a: weet TAT: 11242 II 
a fff u anit a a cia: | 
fates feast sme werd Wf 1 24s odi 
sneer: SET d 

smi Aai AA aftr Igu od 


evam yo vetti tattvena tasya nirvanagamini ll 151 Il 

diksà bhavaty asandigdha tilajyahutivarjità | 
adrstamandalo ‘py evam yah kascid vetti tattvatah W 152 Il 
sa siddhibhag bhaven nityam sa yogi sa ca diksitah | 
avidhijfio vidhanajrio jayate yajanam prati | 153 II 
ityadibhis trisikoktair vakyair mahesvaraih sphutam | 
Jidnam diksadisamskarasatattvam iti varnitam || 154 || 


"5 This is the Paratrisika. Abhinava tells us at the end of his commentary on the 
Parütrisika that he wrote it after having very carefully studied one by Somananda 
(Srisomanandamatam vimrsya maya nibaddham idam || PTv p.282). Passages from 
Somananda’s commentary (vivrtti) are quoted, and it is referenced at least eleven times 
by Abhinava in his PTv at pp. 16, 41, 52 and 59, 63, 90, 92, 99, 119, 207, and 268. We 
know nothing about Kalyana or Bhavabhüti. 
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“He who knows'^ this in truth has (received) the (true) initiation, 
which, devoid of (outer offerings such as) sesame seeds, clarified butter 
(and the like), is sure, and leads to Nirvana."!*" 

"He who knows this in reality, although he has not seen the 
Mandala, always possesses (every) accomplishment (siddhi). He (is a true) 
yogi and (true) initiate, and, with respect to the sacrifice, (although) he does 
not know the procedure, he becomes one who (truly) does." '&* 

These and other things the Great Lord says in the Paratrisika 
clearly declare that insight (jfidna) is the true (and essential) nature of (all) 
the purifying rites, including initiation. (151cd-154) 


Here, (according to the Paratrisika,) ‘he who knows this’ spontaneous 
insight ‘in truth’ (spontaneously receives) by himself ‘the (true) initiation 
which is sure and leads to Nirvana’ without (any) outer rite. Thus, being an 
initiate, he *always possesses (every) accomplishment (siddhi) . Thus, whether 
he knows the outer ritual or does not, *he becomes one who, with respect to 
the sacrifice’, performs the rite of the sacrifice which has as its object (the rites 
that serve to) fulfil particular intentions (kamya) and the rest. With such and 
other ‘things, the Great Lord says that’ spontaneous ‘insight (J/íana) is the 
true (and essential) nature of (all) the purifying rites, including initiation'. 

The insight which has as its instigating cause initiation and other 
(rituals) is for those who are devoid of insight. Thus, he says: 


mmg drenfefnum afer d 
SaaS Tae wfaeme I 244 od 


jfianopayas tu diksadikriyà jfiánaviyoginam | 
ity etad adhunaivasta svaprastave bhavisyati || 155 ll 


Initiation and other such ritual action is the means to (attain this) 
insight (jana) for those who do not possess it. Let this suffice for the 
moment. This (subject) will (be discussed at length) in its own appropriate 
place.'? (155) 


‘Let this suffice for the moment’, for there is no occasion (to discuss 
this) in the context of an account of the variety (of forms of) the descent of the 
power (of grace). Thus, he says that 'this (subject) will (be discussed at 
length) in its own appropriate place.' Its appropriate place is in the section 
that concerns initiation. 

Surely (one may ask), in this way, the means of knowledge, which is the 
instigating cause that serves to make true knowledge manifest, is also like 


'* Read with the printed edition of the PTv verti for veda. 

18! PT 25, 

'5* PT 18cd-20. 18cd is quoted below in TAv ad 15/15ab. 

'9 Abhinava teaches ritual procedure from Chapter Fifteen onwards. 
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intuition (pratibha), the teacher and the scriptures etc.; so why is there such a 
burden (of emphasis put) on intuition? With this doubt in mind, he says: 


Intuition (pratibha) is the Supreme Means to Realization 


TENTHNHUTSTSIVISSHSRND d 
AT Tease ASST Wd: i ?u& I 


gurusastrapramandader apy upáyatvam añjasā | 
pratibhà param evaisà sarvakamadughà yatah | 156 || 


(Other) means of knowledge (pramàna), such as the teacher or the 
scriptures, are indeed means (to realization, although only indirectly,) but 
(personal) intuition (pratibhà) is the supreme (means), for it is (like) the cow 
of plenty who fulfils all desires." (156) 


Although the teacher and other (such) means of knowledge are a means 
(to realization), they are so (only) by association. Only that (personal intuition) 
is its (ultimate) place of rest. This is the meaning. For only this is the attainment 
of all that is desired, because it bestows oneness with the supreme reality, and so 
is said to be (like) the cow of plenty who fulfils all desires’. It has been said 
many times, the Individual and other (means to realisation) lead to one another, 
and so (come to) rest in the Sambhava (state), which is nonconceptual 
knowledge, the nature of which is intuition (pratibha). 

Thus, he says: 


SAA Pee |d 
"Ed qe wed aT oa PITT dou od 


upáyayogakramato nirupayam athakramam | 
yad rüpar tat param tattvam tatra tatra suniscitam | 157 Il 


It is well established here and there (in various places in the 
scriptures) that that reality, the Supreme Principle (tattva), is attained by a 
process of association of the means (to realization) (upayayogakrama), 
although it is not successive in itself, and there are no means (by which it 
can be realised). (157) 


The ‘process’ of association of the Individual and the other means (to 
realisation), that is, their mutual relationship, which is, for example, the 
Individual (means) (amava) present in the Empowered (sakta) and the 


'? Above in 4/14, Abhinava describe bhdvand, which is equivalent to sattarka, as the 
cow of plenty who fulfils all desires. Attention (sávadhantà) to the relationship between 
subject and object is also extolled in the same way (see 10/204). The basic triad of 
teacher, scripture and personal insight as sources of knowledge, see above 4/78cd-79. 
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Empowered in the Divine one (sümbhava) No Means (arises) taking that 
(process) as its support. Thus, (the unchanging) reality (rüpa) that arises devoid 
of succession (akrama) and is (essentially pure) intuition is the Supreme 
Principle (tattva), that is ‘well-established (suniscita) here and there’ in all the 
scriptures. The meaning is that nobody disagrees here (with this). 

Surely, if that is so, what is the purpose of a teacher (born of) intuition 
conceiving the purifying rites within himself from (some) other (source)? With 
this doubt in mind, he says: 


"Tg MMe ETT: d 
SHOT WIESE Tes 1 VAS odd 


yas tu pratibhabahyatmasamskaradvayasundarah | 
ukto ‘nanyopakaryatvat sa saksad varado guruh || 158 || 


The teacher who is beautiful by virtue of both the outer purifying 
sacraments (sariskara) and (inner) intuition (pratibha), because (he has 
become so) without the help of others, is said to be (Bhairava) in person, 
who bestows (all that is) good (varada). (158) 


As is said: 


"That teacher who, even though uncreated (akalpita), has by the 
confirmation (obtained) from other (teachers or scriptures) strengthened (his 
conviction of the genuineness of his enlightenment), and is thus further purified, 
is Bhairava in person (saksat).’'' 


(This) intuition (pratibha) arises in this way in progressively higher 
forms by virtue of the wonderful diversity of the external means (to realisation) 
of the descent of the power (of grace). It is due to this that the moderately- 
intense (madhyativra) descent of the power (of grace) is also variously divided 
into its intense and other varieties (bheda). 


waafra Heat urafzufadrm | 
fates aAA 11249 I 


svamuktimatre kasyapi yavad visvavimocane | 
pratibhodeti khadyotaratnatàrendusüryavat || 159 Il 


Intuition (pratibha) arises for some (rare person) in order to 
liberate just him (and then, with heightening degrees of intensity, the 
entire universe, just as (the amount of light emitted by) a firefly, jewel, star, 


17! Above, 4/76cd-77ab. Also quoted in TÀv ad 13/251-253ab. 
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moon and sun (are progressively greater, so is the illuminating light of 
these yogis).'” (159) 


One understands here by the force of (this) example that as (this 
intuition) develops, it serves to liberate some other people also (not just 
oneself). 

Surely (one may ask), there is no disagreement here that a moderately 
intense descent of the power (of grace) is the direct instigating cause of the 
complete fullness of intuition. But how much could some other external thing 
possess (and inspire this) intuition, even by observant practice? With this doubt 
in mind, he says: 


By the Study of the Tantraloka Intuitive Consciousness 
is Attained and One Becomes a Teacher 


qa: mA wremmuepd fee d 
"vae Jeta aud fe fasta: d $&o od 


tatah pratibhasamvittyai $astram asmatkrtam tv idam | 
yo ‘bhyasyet sa gurur naiva vastvarthà hi vidambakah | 160 Il 


Thus, whoever practices (the study) of this treatise (sastra) I have 
written in order to (attain this) intuitive consciousness (pratibhasamvitti) 
becomes a (true) teacher. Facts (vastvartha) are not conceits.'” (160) 


‘Thus’, for this reason, namely, because intuition arises with 
progressively higher (degrees of intensity), one should dedicate oneself to 
practice (the study) of ‘this treatise I have written’ called ‘Tantraloka’ in 


17? Swami Lakshmanjoo's explanation of this verse in Kashmiri Shaivism: the Secret 


Supreme (2003) is as follows. *As the light bug has sufficient light to show his own 
body, there are those yogis who, like jewels, shine so much that their light illumines 
those that are near them. Those yogis that shine like stars illumine even more with their 
light. Those that shine like the moon illuminate still more. But the Saivite yogi 
established in sambhavopaya, is just like the sun — he lights the whole universe." 

Swami Lakshmanjoo translates this verse as follows: ‘Enlightenment dawns in 
some for their own salvation, but in others for the liberation of the entire universe — just 
as a firefly, a jewel, a star, the moon (reflect the light in differing degrees), but the sun 
(enlightens everything). 


Some have suggested that this is an important place where Abhinava refers to 
universal salvation, but the context may not support this interpretation. He is 
expounding the levels and degrees of realisation and grace of teachers of various orders. 
Liberation just for oneself is not the most advanced stage. The measure of the excellence 
of liberation is both the manner it is attained and the degree to which it is transmitted to 
others. 

'? Hanneder (1998) translates: ‘for this reason, whoever studies this sastra composed by 
us, in order to get an intuitive knowledge of consciousness, becomes a teacher. This is 
no boasting, but the truth." 
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order to become aware of the intuitive sense (pratibhatva) (inherent in 
consciousness). (One who has done this) first is, by virtue of the complete (and 
perfect) consciousness (he attains thereby), a teacher (born of) intuition. (He is 
such that) everybody (else) may also become of that same nature just by the fall 
of (his) gaze (upon them). As was said before: 


‘Thus, the wise man who constantly (and assiduously) practices these 
thirty-seven chapters becomes Bhairava Himself in person (directly visible) 
(saksat). He whose awakened understanding of the thirty-seven (chapters) is 
perfectly complete (and His perfectly full consciousness (pervades) within the 
thirty-seven (principles)) is Bhairava;"^ what wonder is it if by his (mere) 
glance, individual souls (also) attain Bhairava's state?" 5 


Surely, (someone may object,) is it not a great disgrace to praise one's 
own work in this way? With this doubt in mind, he says that ‘facts (vastvartha) 
are not conceits' . 

Surely, it has been stated just now that no living being is devoid of 
intuition. So, what is this dependence on others’ treatises for its arising? With 
this doubt in mind, he says: 


Disciples with Mild Grace Depend on Others 


Tiag ud set a wed | 


agra fan aft afer URN 11282 |i 


paropajivitabuddhyà sarva ittham na bhasate | 
taduktyà na vind vetti saktipatasya mandyatah ll 161 II 


Not all (disciples) shine in this way (with intuition), because their 
understanding (buddhi) depends on others (and they know it)."* Without 
the words of others they know (nothing), because the descent of the power 
(of grace they have) is mild. (161) 


Everybody acts depending on others," because otherwise, without 
being dependent on others, it is not possible (for them to do so). Thus (not 
everybody) 'shines in this way', that is, possesses (this power of) intuition in 
the manner stated previously. Apart from what (he has been told) by others, 
(such a disciple) knows nothing, as the descent of the power (of grace he has 


174 The first line of this verse has two meanings. The immediate sense is the one that 
follows from the previous verse. The suggested sense is that of the translation of the 
same line in brackets. 

"STA 1/286-287 (284cd-286ab) also quoted below in TAv ad 37/32-33ab. 

"© The expression paropajivitabuddhya can mean both ‘because (their) understanding 
(buddhi) depends on others’ and ‘because they understand (buddhi) that they depend on 
others' In other words, the intuitive insight of the great majority of disciples is weak and 
so, aware of that, they depend on others to understand the meaning of the scriptures. 

17 Read upajivito for upajiviturn. 
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received) is mild. The meaning is that he is dependent in every way (sarvatra) 
on the teacher and scripture. 
Nor is what we have stated only our own idea. Accordingly, he says: 


Peery way dy ay freund 

sphutam etac ca Sastresu tesu tesu nirüpyate | 
All this has been clearly explained in various scriptures. (162ab) 
(He says that this has been explained) ‘in various scriptures’ to 


indicate that this teaching (artha) has been proclaimed unanimously in all the 
scriptures. He illustrates that: 


fpa Tae up qed: MA: AT: 11262 I 
aan Gfrenmamsem i 


kiranayam tathoktam ca gurutah $astratah svatah V 162 ll 
jħānayogyās tathà kecic caryayogyas tathapare | 


It has been said in this same way in the Kirand (that knowledge is 
acquired) from the teacher, scripture and oneself. So also, some are suited 
(to seek) knowledge, whereas some to (the practice of) religious observance 
(carya)."* (162cd-163ab) 


The words 'so also' suggest that, moreover, some are fit for Yoga and 
some for (ritual) action. He declares thus that although (practitioners") area (of 
practice) is restricted (to one or another), they (all equally) depend on the 
scriptures and the rest. 


Surely, (one may object: alright.) let this knowledge that depends on the 
teacher and the scripture and is established to be means (siddhasadhana) arise 
(as you say it does). That is proved (to be so just) by worldly experience 
(okatah); so what is the use of presenting an authority here (to establish that)? 
Again, what is the authority (for the view) that for some (people) it arises 
spontaneously? With this doubt in mind, he says: 


17 The analogy in this case is based on the fact that people are of various dispositions. 
Thus, some find it easier to learn from one or other of these sources. Similarly, the 
pursuit of insight suits some whereas the practice of right conduct suits others better as 
their primary means to spiritual development. Observe how Abhinava makes this point 
simply by combining two lines from the Kiranatantra. 13/162b corresponds to KiT 
1/9/13cd. The same is quoted above in 4/41cd, 78cd-79ab. 13/163ab is KiT 1/6/7cd. 
Abhinava quotes the same line without variants again, to make the same point in a 
different context in 15/18ab. In TÁv ad 15/18 Jayaratha quotes KiT 1/6/6-7. Instead of 
kecid — ‘some’ the editions of the KiT and Jayaratha's citation read canye ‘and others’. 


224 CHAPTER THIRTEEN 


Discrimination (viveka) Bestows Knowledge Born of Intuition (pratibha), 
the Supreme Grace that Liberates Oneself and Others 


srafezframaet faqciafaefmp 1283 0 
edit Ted ead | 


Srimannandisikhatantre vitaty aitan nirüpitam || 163 Il 
prasnottaramukheneti tad abhagnam nirüpyate | 


This has been explained at length in the venerable Nandisikhatantra 
by means of (a series of) questions and answers, which will (now) be stated 
in full.” (163cd-164ab) 


‘In full’ means without a break. He says that: 


andma: frac wusvqurdp AEAT 11 eae I 
eft wet Ga Wem SAET, | 


anirdesyah Sivas tatra ko ‘bhyupayo nirüpyatam || 164 || 


iti prasne krte devyà $rimàfi chambhur nyarüpayat | 


The goddess asked: ‘Siva cannot be described (or taught) 
(anirdesya), (so) pray tell me what is the means there (in that case to attain 
him)?’ To which the venerable'" Sambhu (replied,) saying (the following). 
(164cd-165ab) 


*What means is there (to attain him)?' so that the knowledge of Siva, 
whose nature cannot be taught, may arise for the adept (sadhaka) (who seeks it). 
That is said there (in the Nandisikhatantra): 


‘Siva cannot be described (or taught), such is the Supreme Lord said to 
be. (Nonetheless) O God! out of desire to grace (His) devotees, tell (me) a 
means (to know Him).” 


What did he say? He says: 


sur fad: w fe Pu faery d0 84 |i 
wee wp gA wn ATA |d 


'? Abhinavagupta invokes the authority of this scripture to strengthen his position and 
has a valid means of proving that this self-evoked initiation exists and that this is its 
nature. Abhinava closely paraphrases the Nandisikhatantra from line 164cd to 195. 
Jayaratha quotes the original in his commentary as he goes along. 

150 Abhinava is quoting from a Tantra and so Sambhu here clearly means Siva, not 
Sambhunitha, his Trika teacher; even so, Abhinava prefixes the name with the honorific 
appellative srimat, as would normally be done in the case of a person, not a deity. 
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upayo ‘tra vivekaikah sa hi heyam vihapayan | 165 Il 
dadaty asya ca susroni pratibham jňānam uttamam | 


‘The sole means (to realise Him) here (in this case) is discrimination 
(viveka). Causing to abandon what should be abandoned, O fair-hipped 
one, it bestows on one the most excellent knowledge (born of) intuition 
(pratibha).’ (165cd-166ab) 


‘The sole (means to realise Him) is discrimination (viveka)’. 
Discrimination is the sole (means, in the sense that it is) the main (and most 
fundamental one). Discrimination is self-awareness (svaparamarsa). This is the 
meaning. ‘What should be abandoned’ are the phenomenal things of Maya.'*! 
‘One’ is the adept (sadhaka). 

Then what (does he say)? He says that: 


Ae MAMA Be TRES AAT 1 286 |i 
Tae SSMTHISTHOS TAA | 


yada pratibhayà yuktas tadà muktas ca mocayet | 166 Il 
parasaktinipátena dhvastamayamalah puman | 


“If one possesses (this) intuition, then he is (both) liberated (himself) 
and liberates (others). He is a person whose impurity (mala) of Màya'? has 
been eradicated by a supreme descent of the power (of grace) 
(parasaktipata).’ (166cd-167ab) 


That is said there (in the Nandisikhatantra): 

ʻO Goddess of the God of the gods, discrimination is indeed the 
supreme means (to liberation) there (in that case). A person is liberated once 
having known what should be abandoned (here) in the world of transmigratory 
existence. In this transitory (existence,) Siva is one; Siva is the omnipresent 
lord. If, once having abandoned the phenomenal things of Maya, one meditates 
with deep feeling (bhavena), it bestows to that one, O fair-hipped lady, the most 
excellent knowledge (born of) intuition (pratibha). If one possesses (this) 
intuition, he is then (both) liberated (himself) and liberates (others). He is a 
person whose Impurity (mala) of Maya has been eradicated by a supreme 
descent of the power (of grace) (parasaktipata). He goes to the supreme level 
(pada), and having gone (there), is not born again.” 


Surely, (it was said there) just before, that: 


'' Read mayiyabhavani for mayiyabhavadi; cf. the fourth line of the quote from the 
Nandisikha in the commentary on the following verse. 

"© It is also possible to translate the expression dhvastamayamalah as (he is a person 
whose) ‘Impurity and Maya have been eradicated’. Then ‘mala’ would mean 
anavamala. 
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*O mistress of God, having freed (his disciple) by means of initiation 
from the very terrible fetter of the path (of phenomenal existence), the teacher 
bestows all the (divine) qualities of omniscience and the rest on him." 


According to this teaching, liberation (is attained) by initiation. Now 
(the view here is that) he is liberated by (this) intuitive (insight). Why has he 
said this? He says: 


Liberation can be Attained by Both Intuition and Initiation 


Aq må AAST d MAMP 2&9 I 
nanu prāg dīkşayā mokso 'dhunà tu prātibhāt katham || 167 ll 


Surely, it was (said) before that liberation is (attained) by initiation. 
How is it that now (it is said to be attained) by intuition (pratibha)? (167cd) 


‘How is it?’ The sense (of this question is,) out of these two, which one 
is the means of knowledge? That is said there (in the Nandisikhatantra): 


‘It was said before that the individual soul is liberated from the ocean of 
phenomenal existence by initiation. Now you are saying that that is so (evam) 
only because of intuition. How is that? O lord of the gods, is the means of 
knowledge (pramdna) here (in this case) intuition or initiation? O Mahesvara, 
enemy of Kama, (tell) me that clearly." 


The Supreme Lord answers that (question) also. Thus, he says: 
aft wem qud wer wade fasta: | 
aera Ferd seq: wp em HA 1 ees odi 
yaa J aT den Seam d 


mia wu PAAS: 1128 d 


iti devyà krte prasne pravartata vibhor vacah | 

diksayà mucyate jantuh pratibhena tathà priye | 168 Il 
gurvayattd tu sa diksa badhyabandhanamoksane | 
pratibho ‘sya svabhavas tu kevalibhavasiddhidah \\ 169 || 


The Lord said (in response) to the goddess’s question, “O beloved, a 
person can be liberated by initiation or by (the direct personal knowledge 
that comes from) intuition. (The difference between them is only that) 
initiation depends on a teacher in order to liberate the fettered soul from 
bondage, while (the knowledge that comes from) intuition, which bestows 


' Read pratibhad eva for pratibhasyeva. 
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the accomplishment of the state of isolation (kevalibhava) (from bondage, is 
the fettered soul’s) own essential nature.” (168-169) 


' Note that Jayaratha does not quote the Nandisikhd here. This may simply be because 
Abhinava’s citation is so literal that repeating it would be redundant, but it may also not 
be so. We notice that in 13/177-179ab, Abhinava has quoted his source fairly literally; 
but even so, Jayaratha quotes it. Clearly, if Jayaratha does not quote Abhinava’s source 
when he has access to it, it does not necessarily mean that he doesn’t do so simply to 
avoid redundancy. Another possibility is that it is not from the Nandisikha. 
MaheSvarananda, the 13" century author of the Mahārthamañjarī, did not believe that it 
was. Thus, he quotes TA 13/168cd-169, saying that it is from the Kirana 
(kiranaprakriya) (MM p. 169). But this cannot be correct. There is no indication that the 
source Abhinava is quoting has changed. Moreover, the dialogue in the Nandisikhà, as 
Abhinava himself tells us, is between the God and the Goddess (13/164cd-165ab). In the 
Kirana, it is between Siva and Garuda. 

He introduces the citation with the following reference he says is from the 
Tantraloka, but that cannot be traced in it: 


yac coktam Sritantraloke - 
guruhrdayanivistah Sankaro.anugrahi 


il 


“And as is said in the venerable Tantraloka: ‘Saikara who is present in the 
heart of the teacher is the bestower of grace." 

He goes on to quote this passage with the following variants: MM reads 
baddha- for badhya- and pratibhà svasvabhavas for pratibhà svasvabhavas. 

He continues by tempering the view Abhinava is expressing to bring it in line 
with the standard orthodox one. Thus, he writes: 


iti $rikiranaprakriyayà pumsàm svapratibhamatranispadyamana-moksanubhavanam 
api paryantatah kificiddesikanathanugraha-vasyambhava evety ukta bhavati | yena 
paramesvarasvátantryádhina-vijrmbhite visvasminn etadajfiam antarena tesári tadrk 
pratibhaiva na sampadyate | paramesvaranupravistaSarirasyaiva ca bhagavato 
desikanüthasya diksadyalaukikakriyopaksepaksamatvam iti | paramesvaranupravista- 
Sarirasyaiva ca bhagavato desikanathasya diksadyalaukikakriyopaksepaksamatvam iti | 
tasya ca katüksapüte satity anena kevala caksusy eva diksükhyayate | yāvad 
anavasaktasambhavakhyaprakaratrayanupravistàs tattaddesa-kàlasvabhàvánu-gunyády 
anyatam aucityasülinah sarve ‘pi tatprakarah paramrsyante | 


"According to the procedure (prakriya) (taught in) the venerable Kirana, it is 
said that some grace from a teacher is necessary for (all) people up to (when they) 
experience liberation brought about by their own insight (svapratibha) alone. Thus, the 
kind of insight that they possess is not attained in this universe, the unfolding of which 
depends upon the Supreme Lord's freedom, without (the teacher's) permission (djfia) 
(to receive it). 

The venerable teacher is the Lord, and his body has entered into the Supreme 
Lord. (Thus) he is capable of administering supernal rites, such as initiation. (This takes 
place) when his gracious gaze falls upon (his disciple). By (saying this,) it is stated (that 
it) applies only to initiation through the eyes (cáksusr diksá). Whereas those who have 
entered into (one or other of the) modalities (of practice) called the Individual (anava), 
Empowered and Divine and those who are fit in another way, in accord with the 
qualities of their location, time, and nature are all also considered to be of those (three) 
kinds. 
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The meaning is (that, in the first case.) the instrumental cause of the 
liberation of the fettered soul from bondage is dependence on someone else. 

Surely (one may ask), what would come about by his accomplishment 
of the state of isolation? Thus, he says: 


Discernment and Discrimination 


The Discernment of Discrimination (viveka) and its Object 


gue yas Res Wat M FF |d 
JiR fe maaa TAA I guo di 
qa A R: po pii g | 
Ra: sia wem wd AE: 11 $e» di 
TASTE VENHRTUTU | 

pep fades: fai mem Sues AAAA 06263 11 


yatah katakso nàma guror anugrahyam praty anuvesayitum istà svahrdayasamvinmayt 
SambhavyddyaSesadiksanusyita drkSaktir ity akhyayate | yad ahuh - 


sā ca sarvàdhvasampürnamátrasamvid (> matrsamvid) abhedinà | 
gurundnugrahadhiya śişye yad avalokanam |I iti | 


(p. 170) tatra guror mantrodbhavanadvara Sisyasya Sravanamatrapradhanyena 
svarüpasamüvesadàyini diksünavi, | kundalinisaktyullekhanatmikà manovyāpārānu- 


sandheya Sakti, sarvavikalpavaimukhyena 
svasvariipavibhinnasambhusamavesasvabhava sambhaviti vivekah | evam Saktipatasya 
tivrativrataratvàdayo pi bhedah svayam ühaniyàh |) sarvathà 


desikanàthacaranasu$rusamatranuprünanam etat kaulika-siddhüntànusandhünam | iti 
rahasyam | 


For in order to penetrate the (disciple) who is the object of grace, the teacher's 
gracious gaze is the best (ista). It is the consciousness of one's own heart, which is 
explained to be the power of vision (drkíakti), Sambhavi, the primal (power) that 
threads through the entire initiation. As (the wise) say: 

"The gaze (that falls upon) the disciple is the consciousness of the perceiver 
(màtr), replete with all the Path (transmitted) by the teacher, whose undivided mind is 
made up to grace (his disciple).” 

There, in this regard, the difference (between the three types of initiation is as 
follows). The Individual Initiation (@navi diksa) that takes place by the communication 
of Mantra bestows immersion into one’s own nature primarily just by the disciple’s 
hearing (the teacher’s words). The empowered (initiation) involves the tracing out (and 
manifestation) of the power of Kundalini that can be contemplated by the activity of the 
mind. The divine one (sambhavi) is immersion in Siva, who is one with one's nature, 
(that takes place) by aversion to all thought constructs. In this way one can infer for 
oneself the various types (bheda) of the descent of the power (of grace) as intense, more 
intense etc. The secret is that the contemplation of the Kaulika teachings draws its life in 
all respects simply from the desire to listen (to the teachings that issue from) the 
teacher's feet.’ MM p. 169-170 (comm. on verse 67) 
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kevalasya dhruvam yuktih paratattvena sà nanu | 
nrsaktisivam uktarn hi tattvatrayam idam tvayà V 170 Il 
nübadhyo bandhane Saktih karanam kartrtam sprSat | 
Sivah karteti tat proktam sarvam gurvágamád anoh \\ 171 Il 
punar viveküd uktar tad uttarottaram ucyatàm | 

katham vivekah kir vasya devadeva vivicyate V 172 || 


*He who is (thus) isolated (from bondage and is independent) is 
certainly united'* with the Supreme Principle.” (The goddess asked again:) 
“Surely, You have said that there are three principles, namely, Man, Power 
and Siva. Man is the one who is bound. Power, which is in contact with the 
agent (of bondage), is the instrument of (his) bondage, and Siva is the agent 
(of bondage). It is said that all (the liberating knowledge) the individual 
Soul possesses comes from the teacher and the scripture. Now please 
expound again that which is more excellent than excellent, said (to be 
grasped) by discrimination. O God of the gods, how can one discern (this) 
discrimination (viveka), and what is its (object)?" (170-172) 


‘He who is (thus) isolated (from bondage and is independent is 
certainly united) with the Supreme Principle.’ The meaning is that the nature 
of one who is liberated is the supreme principle that is isolated (and independent 
from bondage). Even so, the goddess asks again (saying), 'surely' etc. It is said 
here in all the scriptures that the nature of the universe is Siva, Power and Man. 
There (in that context), it is Man who is bound in the course of binding action. 
Power is the penetration (of the power of consciousness) into the agent of 
(binding) action (karma), and (so) is the instrumental cause of contact with the 
agency (of bondage). Siva is the agent (of bondage). All this is said to be the 
object of instruction of the fettered soul, (which he receives) from the teacher 
and the scripture. It is by virtue of that that his (innate) Great Knowledge may 
arise, (born of the insight) heralded by the manifestation of the distinction 
(vibhaga) (thus discerned) between the one who is bound, bondage (itself), and 
the one who binds. And again, it is that itself which is more excellent than 
excellent, that is, (better than) scripture. (It is) ‘the unexcelled' (anuttara), ‘said 
(to be grasped) by discrimination’. How can that adept (come to have) 
discrimination, that is, how is it produced? Or what should one discern? (Please) 
tell (me that), that is, teach it definitively, by removing (all) doubts, errors and 
the like. This the meaning. That is said (in the Nandisikhatantra): 

‘Reality (tattva) is said to be of three kinds, as Man (Nara), Power 
(Sakti) and Siva. Siva's nature is all- pervasive, stainless and transcendent 
(nisprapafica). O Mahe$vara, you have said that Sakti possesses that (same) 
nature (dharma). The Nara principle is described as being the state of bondage 
of the bound. You have described the principle of Sakti as present in the agency 
and instrument (of bondage). And that has been clearly taught as attainable by 
(all) individual souls, by means of the teacher and scriptures. So how is it that 


"5 Read yuktih for muktih. 
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you say repeatedly (bhüyas) that that can be attained (Jabhya) ^ by 
discrimination? I am now quite confused as to why you have taught that 
knowledge is of two types, namely, one that is derived from intuition, and one 
that is attained through the line of teachers. Please then, Sarnkara, clearly 
explain to me the nature of (that) most excellent (reality), so that the fettered 
soul may without doubt attain in the end (both) accomplishment (siddhi) and 
liberation. O God of the gods, how can one discern (this) discrimination and 
what is its (object)? 
The Supreme Lord replied in order to teach that. Thus, he says: 


The Teacher's Instruction is a Source of Intuitive Knowledge 
Brightened by the Practice of Yoga, Ritual and Mantra 


sep wmm seg: fe. 
RaRa qermaHQH: d $63 1 
orn’: fu wd asta | 


ity ukte paramesànyà jagàd àdiguruh sivah | 
ivàditattvatritayam tadagamavasad guroh | 173 M 
adharottaragair vakyaih siddharn pratibhatam vrajet | 


When the Supreme Goddess had said this, Siva, the first (of all) 
teachers, (responded): “The triple principle, Siva (Power and Man,) is 
attained (siddha), and the (disciple) reaches a state (of direct) intuitive 
knowledge (of their nature), by the teacher’s teachings, present in the series 
of questions and answers (between himself and his disciple), elicited by 
scripture.” (173-174ab) 


(Knowledge of the nature of) the triple principle of Nara, Sakti and Siva 
is attained (siddha) from the teacher (who teaches) that and the scripture by a 
series of statements consisting of questions and answers. To the degree and 
manner in which it has developed in accord with its true nature, he ‘reaches a 
state (of direct) intuitive knowledge (of their nature)’. The meaning is that 
his intuitive knowledge arises. 

Surely (one may ask), it has been said many times (that the knowledge 
born of) intuition is real and true (vastusat). So how is it that here (it is said that) 
one attains a (direct) intuitive knowledge of the triple principle of Siva and the 
rest by the glorious power of the teacher etc.? 


censors fe | 6x 1 
feared arama mm Weed | 


!* The word /abhya can also mean ‘must be attained’ not just ‘can be attained’, 

1 Abhinava talks about the deeper reality of this exchange of questions and answers 
above in 1/257cd-258ab (256) and also in the PTv p. 15 Ksemaraja also discusses that at 
the beginning of his commentary on the Vijrianabhairava p. 2. 


TANTRALOKA 


N 
o 


diksásicchinnapasatvad bhavanabhavitasya hi V 174 Il 
vikasam tattvam ayati pratibham tad udahrtam | 


That (inner) reality (tattvam) of one who is purified by 
contemplation (bhavanabhavita), that expands (within him) because his 
bonds have been severed by the sword of initiation, is said to be this 
intuitive (knowledge). (174cd-175ab) 


The reality which is intuition (pratibhátattva), and is real and true 
(vastusat), of the adept whose ‘bonds have been severed by the sword of 
initiation’ (received) from the teacher, and ‘is purified by contemplation 
(bhavanabhavita)’ (learnt) from the scriptures, expands. That (expansion) itself 
is said to be the knowledge of intuitive insight. That is said (in the 
Nandisikhàtantra): 

‘O great Lord, that (triple principle) can be attained (sád/rya) by means 
of the scripture, from the teacher's mouth. By virtue of the penetration (avesa) 
of the rays of Siva's power, the teacher is one who awakens the disciple; 
strengthened by the Lord's power (prabhugakti), (he does so) by means of (a 
series of) questions and answers." The (inner) expanding reality (vikásari 
tattvam) of one who is purified by contemplation (bhavanabhavita), his bonds 
severed by the sword of initiation, is O beloved, this knowledge which comes 
(to him) and is said to be that of intuitive insight, (brought about) by the 
contemplation of the knowledge of reality." 

(He helps the student accept this teaching and) take it to heart, by 
presenting an (appropriate) example. 


qera wr WATE 00e" II 
ast arercafa Uem ww Wm od 
arene wem FEET 1 $8 di 


bhasmacchannagnivat sphautyam prátibhe gauravagamat V 175 ll 
bijari kaloptasamsiktar yathà vardheta tat tathà | 
yogayagajapair uktair gurunà pratibham sphutet V 176 W 


The clarity of (this) intuitive (knowledge) is due to the (excellence) 
of the teaching that has come down from the teachers (gauravdgamat). Just 
as a fire hidden by ashes, (stoked by the wind, blazes, or) a seed sown and 
watered at the right time grows (abundantly), (this) intuitive (knowledge 
similarly) should become clear and brilliant (sphufet) by (the practice of) 
Yoga, the sacrificial rite (yaga), and the repeated recitation of Mantra, as 
taught by the teacher.’ (175cd-176) 


1" One could also translate the expression *adharottaragair vákyailr as ‘by means of 
lower and higher statements', but that makes less sense. 

1 By comparing the original text cited by Jayaratha, it is clear that the reference to the 
manner of practice is Abhinava's gloss. 
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Just as ‘fire hidden by ashes’ becomes clear and brilliant by (being 
fanned by) the wind or (the breath of) the mouth etc., or just as seed is sown and 
watered at its own (proper) time becomes manifest in the form of a sprout, 
tender leaf etc., in the same way, the knowledge (born of) intuition (manifests 
progressively) by the rites (yaga) and Yoga taught by the teacher. That is said 
(in the Nandisikhatantra): 

‘O fair-faced one, just as fire covered by ash, once that (ash) has been 
removed and, (the fire) fed with fuel, penetrated by the force of the wind, 
becomes intensely energetic, in the same way, that powerful flame of the Light 
(of deity) becomes clearly evident. ... Just as a seed sown at (the proper) time 
that is well watered, in due course (produces a) bush rich with sprouts and 
tender leaves with its flowers etc. and fruits, that spreads everywhere, such O 
beloved, is (the knowledge born of) intuition (nourished) by the teacher.” 

Having (first) described in this way the knowledge (born of) intuition 
present in the tradition of the masters (gurvamnaya), (now,) in order to describe 
that this is natural for one who, fit for it, is benefitted by it, he first of all 
describes the nature of discrimination. 


Discrimination (viveka) Beyond the Senses Becomes Insight (vivecana) 
Leading to the Knowledge of Trika. Established in That, 
Abandon All Other Knowledge 

aasia wena fadewmu | 
ayes tara fered Wer 1 gee di 

"DE wuTHRpsTHemg APT d 

amar aerate TT ofc |di 

Wem famem wéni og uem feat | 


viveko ‘tindriyas tv esa yadayáti vivecanam | 
pasupàsapatijianam svayam nirbhàsate tadà V 177 |l 
pratibhe tu samāyāte jriànam anyat tu sendriyam | 
vagaksisrutigamyam càpy anyapeksar varanane | 178 ll 
tat tyajed buddhim ásthaya pradipam tu yathà diva | 


If this discrimination (viveka), which is beyond the senses, becomes 
insight (vivecana), then the knowledge of the nature of the bound (pasu), 
bondage (pasa), and the Lord (pati) shines forth by itself (spontaneously). O 
fair-faced (goddess), when this intuitive knowledge comes, one should first 
establish (oneself) in the intellect (buddhi) (that is, in right knowledge), and 
abandon (all) other knowledge, including sensorial, that depends on 
another, and can be attained be speech, sight, or hearing, as one does a 
lamp during the day. (177-179ab) 


Again, the reality which, *beyond the senses', cannot be grasped by 
(any) means of knowledge, the characteristic sign of which is consciousness, 
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and attains the plane of contemplative insight (vicdra), is called discrimination, 
which is one’s own (innate) reflective awareness. When that exists, the 
knowledge (born of) intuition, which has as its object (visaya) (the true nature of 
the individual soul) who is bound, the bondage (that binds it,) and the one who 
binds it, manifest radiantly ‘by itself (spontaneously), independently of 
(anything) else. When that (intuition), which is like the sun, has arisen ‘one 
should first establish (oneself) in the intellect (buddhi), that is, in right 
knowledge. (Then) other limited knowledge ‘that can be attained’ by the 
(bodily) organs of action, represented (here) by speech and the (sensory) organs 
of perception, exemplified by sight and hearing, and so too the inner (mental) 
organs that are along with the senses, is (as useless and feeble) as a lamp during 
the day. Thus, one should abandon (all) dependence on (anything) else (in order 
to realise that supreme reality). The meaning is that by abandoning 
(avadhirana)"" (that limited knowledge) (the yogi finally) rests within the Great 
Light (of consciousness).'"' That is said (in the Nandisikhatantra): 

‘If this discrimination (viveka), which is beyond the senses becomes 
insight (vivecana), then the knowledge of the nature of the bound (pasu), 
bondage (pasa) and the Lord (pati) shines forth by itself (spontaneously). O 
fair-faced (goddess), when this intuitive knowledge has come, one should first 
establish (oneself) in the intellect (buddhi) (that is, in right knowledge), and 
abandon (all) other knowledge, including sensorial, that depends on another, 
and can be attained be speech, sight, or hearing, as one does a lamp during the 
day.” 

Thus, (this yogi) also becomes different from one who sees from a 
lower (perspective). Thus, he says: 


The Yogi Acquires Siddhis by This Discrimination or, if He is Indifferent 
to Them, He is Liberated in This Life and Liberates Others 


weitere wanfesfefzmuem 1262 1 
grecneanttataatstatatra | 


prüdurbhütavivekasya syàc cid indriyagocare | 179 || 
dürücchrutyadivedhadivrddhikridavicitrità | 


' Literally ‘disdaining’. 

?' Jayaratha explains that discrimination is essentially self-awareness, characterized as 
pure consciousness that is beyond the senses or any means of knowledge. It is acquired 
by attaining the plane of contemplative awareness. The pratibha which is the direct 
knowledge of the nature of the bound, bondage, and the one who binds, shines forth 
spontaneously for one who is firmly established in it. He in whom this right knowledge 
(samyagjfana) shines in his intellect should abandon all forms of limited knowledge 
acquired through the senses and mind. Indeed, one must abandon all knowledge that is 
dependent on some outer extraneous means as one would abandon a lamp during the 
day. Discerning this, the soul rests in the Great Light. 
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The consciousness of one in whom (this) discrimination has arisen 
(operates) in the field of the objects of sense, (enriched with) wonderful 
(powers), such as the capacity to hear at a great distance and the like, along 
(with the capacity to) pierce (the inner centres of the subtle body with 
Mantras)” and so forth, and (the power to) enlarge (his) body (at will) and 
play (in the body of another living being). (179cd-180ab) 


The consciousness of the adept ‘in whom (this) discrimination arises’, 
(directed at) the objects of the senses, such as sound, ‘(is enriched with) 
extraordinary (powers), such as the capacity to hear at a great distance and 
the like’. The meaning is that an awareness (sarnvitti) arises that is (innately) 
his, that has as its object the forms (of entities) that are, for example, distant in 
time and space." That is said (in the Nandisikhatantra): 


‘I will tell you the characteristic sign that appears in the case of one in 
whom (this) discrimination has arisen. (An extraordinary) capacity (to function) 
arises in this way with great intensity (in each one of his) senses, whichever it 
may be and whatever be its object (sadhya). (Thus, he possesses) the knowledge 
of how to hear at a (great) distance, think (manana) and see (what ordinary 
people cannot).’ 


Moreover: 

‘Now, strengthened by the knowledge of (his innate) power, he may 
experience in a moment the activities that are called the play (of yogis) all the 
Tantras talk about. O lady of good vows, he knows the body (kula) (with its) six 
cakras and sixteen foundations. He performs (the various) piercings (vedha), 
beginning with the one with Mantra, and the penetrations beginning with ones 
within himself (svasthavesa). O beloved of the gods, he enters other bodies in 
an instant." 


Again, due to the aversion one whose discrimination is well-developed 
has for (such yogic) accomplishments (siddhi) he (finally attains) rest in 
supreme consciousness. Thus, he says: 


adaa TETAS: £o di 
Aeg ferre furere. | 
"rerraHeegsfor fares ffo (ie od 
vergens femi fs | 


sarvabhavavivekat tu sarvabhavaparanmukhah Wl 180 Il 


'? See below, 29/236 ff. 

P The powers of the yogi's senses are intensified by means of this discrimination. He 
can hear at a great distance, know more, think and see better. He knows the inner 
meaning of the Tantras although he may have heard them for just a moment. Aided by 
the power of knowledge (jfianasakti), he knows the six Cakras and the sixteen aspects of 
Kula - the subtle body — and more. 
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kridásu suviraktatmà sivabhavaikabhavitah | 
mahatmyam etat susroni pratibhasya vidhiyate || 181 || 
svacchayadarsavat pasyed bahirantargatam Sivam | 


‘(The yogi) who is averse (paranigmukha) to all (worldly) things, by 
virtue of his discriminating (discernment of them), is well-detached from 
the games (less discerning yogis play, such as entering other peoples’ 
bodies). He is solely intent upon Siva’s nature. O fair-hipped one, the 
greatness (of the knowledge he gains by) intuition is that (the yogi) sees Siva 
(everywhere, both) inside (himself) and outside, just as (one sees) one’s own 
reflection (chaya) (reflected) in a mirror. (180cd-182ab) 


Here (according to our view), consciousness is the true nature of all 
things. Nothing at all, (which, like the colour) blue, (is perceived objectively, is 
really) external. Thus, he who by virtue of his own discrimination is free of the 
control (of the seemingly external world) and so, because he is detached from 
the games (less discerning yogis play), such as entering other peoples' bodies, 
(even as he perceives the outer world,) he is predominantly at rest within Siva's 
being (sata), which is the supreme Light (of consciousness). Thus, he sees 
himself everywhere as ‘Siva both inside (himself) and outside’, as the arising 
of the original image (bimba) (inwardly) and its reflection (externally), as if in a 
mirror. The meaning is that he experiences all things directly as possessing that 
one compact form. Surely (one may ask), how could he see Siva internally and 
externally (together) at one time? With this doubt in mind, he says (that such is): 
‘the greatness (of the knowledge he gains by) intuition’. 

In this way, there is nothing at all for him that needs be avoided or taken 
up. Thus, having abandoned visualization and the like, that is fixed (and 
determined), and is (essentially) the fetter of (attachment to these) limited 
(yogic) accomplishments that are of no (real) use (akificitkarin), he should 
reflect instead on supreme consciousness alone. Thus, he says: 


Rares ara Pah 63 odi 


heyopddeyatattvajiias tada dhyayen nijam citim || 182 Wl 


He who knows the true nature of what is to be adopted and what is 
to be rejected, should then contemplate his own consciousness (citi). (182cd) 


‘Then’, when the glorious power of (knowledge born from) intuition is 
present. This is the meaning. That is said (in the Nandisikhatantra): 


‘The discriminating (yogi) who is averse to all (worldly) things by 
virtue of his discriminating (discernment of them,) is well-detached and solely 
intent on (attaining) Siva’s state of being. O fair-hipped lady, that is said to be 
the irresistible will (prakamya) of (the knowledge born of) intuition... . O 
beloved, just as he sees his own reflection (chāyā) (reflected) in a mirror, so too 
(he sees) Siva, the omnipresent Lord and God, present (everywhere, both) inside 
(himself) and outside ... He should consider the Yoga (practiced to attain 
yogic) accomplishments (siddhiyoga) to be (ephemeral,) like magic in a dream. 
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O fair lady, the adept who, having perceived the characteristic of (knowledge 
born of) intuition in this way, and knows the true nature of what is to be adopted 
and rejected, should then contemplate Siva, the (all-pervasive) lord.” '* 


Surely, (one may ask, if yogic) accomplishments are of no (real) use, 
then why are they mentioned (here and in the scriptures)? With this doubt in 
mind, he says: 


fafgsmo fe aft wore | 
sea frat: ward genfafr wm 1223 11 


siddhijalam hi kathitam parapratyayakaranam | 
ihaiva siddhah kayante mucyeran iti bhavanat | 183 ll 


It is said that the net (of yogic) accomplishments (siddhi) (serves to) 
inspire faith (pratyayakarana) in others, by (their) reflecting (bhavana) that, 
*those who are masters (of these yogic accomplishments) (siddha) here (in 
this world) will be liberated when the body comes to an end.’ (183) 


A (yogic) accomplishment is just a means of assurance (pratyaya) for 
others. Otherwise, who would have faith (samāśvāsa) that liberation (is 
attained) when the body comes to an end? 

Again, he who, because he is not concerned with instilling faith in 
Others, possesses a steady (unfaltering and uninterrupted) contemplation of 
ultimate (reality), is liberated whilst alive. Accordingly, he says: 


Toray sae fred d 
Cad wt Wa SAT VATE 1 eee |i 


parabhavanadardhyat tu jivanmukto nigadyate | 
etat te pratibhe bhede laksanam samudahrtam | 184 Il 


One is said to be liberated in this life by virtue of (his) steady, 
(unfaltering, and uninterrupted) contemplation of the supreme (reality). It 
is said that this is the characteristic mark of this kind of intuitive 
(knowledge). (184) 


This is not the only characteristic here (of intuitive knowledge); there is 
another also. Thus, he says: 


MER TMA MET d 


Sapanugrahakaryesu tathabhyasena $aktatà | 


19 These verses are summarized and commented in TA 13/180cd-182. 
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By practicing in this way, one (also) has the power to curse or grace 
(others). (185ab) 


He in whom (this) discrimination has arisen has (this) power. 
(Whereas,) he whose discrimination is fully developed, because he is not 
attached to (yogic) accomplishments, that (for him are merely) like games, rests 
in (that) supreme reality. (He does so) maintaining a state of indifference 
(madhyasthya) (to worldly concerns), due to which he himself (svayam) is 
liberated and liberates others also. He says that: 


aera g enr AAA dg £65 d 


tegüdàsinatàyàri tu mucyate mocayet paràn || 185 || 


(Ultimately,) when he is indifferent to these (yogic powers), he is 
liberated and liberates others. (185cd) 


Surely (one may ask), the Self is in itself (svatah), pure consciousness 
(bodha). What remains that (this) intuition may do for it? Thus, what use is it 
for it? With this doubt in mind, he says: 


wares Ta: Ta Ws | 
a ue Age: afta Prag i eee di 
qam pee: fra wa wmm | 


bhiitendriyadiyogena baddho ‘nuh samsared dhruvam | 
sa eva pratibhayuktah saktitattvam nigadyate || 186 Il 
tatpatavesato muktah $iva eva bhavarnavat | 


The individual soul, bound by (its) association with the gross 
elements, senses and the rest, is certainly subject to transmigration. (When) 
that same (soul) possesses (this divine) intuition (pratibhà),"5 he is said to be 
the Principle of Power (saktitattva) (incarnate). Penetrated by its descent 
(patavesa), he is Siva Himself, and is liberated from the ocean of worldly 
existence.” (186-187ab) 


"5 bratibhayuktah more literally means ‘conjoined with (this divine) intuition’. 
' These three lines are a condensation of four in the passage of the Nandisikha quoted 
by Jayaratha, The Sanskrit reads as follows: 


bhiitendriyadiyogena badhyate capy anus tadà I 
samsdare samsaret tena baddho ‘nur varavarnini | 
sa eva pratibhàyuktah Saktitattvam nigadyate |l 
tatpütüvesato jantur mucyate tu bhavarnavat | 


Jayaratha quotes 13/186cd-187ab below ad 13/209. 
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The fettered soul who is associated *with the gross elements, senses 
and the rest’, (but also) possesses (this divine) intuition, and (within whom) 
discrimination has arisen, ‘is said to be the Principle of Power (Saktitattvay . 
(In other words,) he resides on the plane of Pure Knowledge. Thus, he gains the 
skill to implement many tasks, such as gracing and restraining (others). (Once) 
he has developed there (in that Pure Knowledge), he ‘is liberated from the 
ocean of birth and death’ and ‘is Siva Himself’. By discarding in this way 
(his) state as a fettered soul, mounted on the supreme (upward) flow (of 
enlightening insight) by the process of the processless ascent of the power (of 
grace) (Saktinihsrenikakramanakramena), he (finally come to) rest within 
supreme consciousness. This is the meaning. Thus, when (the process of 
attaining a complete understanding of) the triple principle of Man, Power and 
Siva has been undertaken by (the process) of questions (codya) and answers 
(samadhana), he attains the knowledge (born of) intuition. Thus, (everything 
that needs be done) has been done (nirvahita). That is said (n the 
Nandisikhatantra): 

‘O goddess, if the individual soul who is great, gross, and possesses the 
three qualities (of Nature) is bound by its association with the gross elements, 
senses and the rest, he is subject to transmigration in the world of transmigratory 
existence. Thus, O most fair lady, the individual soul is bound. (When) that 
same (soul) possesses (this divine) intuition (pratibhá), he is said to be the 
Principle of Power (saktitattva) (incarnate). Penetrated by its descent, a person 
is liberated from the ocean of worldly existence. Abandoning the six causes, he 
merges into the Siva principle." Thus, O beloved, (I have) told you everything 
about the two, in accord with (their) different type.’ 

Although this has been reasonably explained, the goddess again asks 
about the two kinds of (knowledge) born from intuition. 


The Lower Form of Mind and Intellect is Binding. 
Merged into Consciousness, They Are the Source 
of Liberating Discrimination 


Taare TM 1 229 d 
faces equum at eae | 


nanv acaryat sendriyam taj jñānam uktam atindriyam W 187 || 
vivekajam ca tadbuddhya tat katham syàn nirindriyam | 


(The goddess asked again). “Surely, the knowledge (that comes) 
from a teacher is said to be sensorial (sendriya), whereas that born of 
discrimination is beyond the senses (afindriya), but, as that is brought about 
by the intellect, how can it be beyond the senses?” (187cd-188ab) 


‘It is said’ here that the teacher’s knowledge is ‘sensorial’ because it is 
brought about ‘by the intellect’ within the inner mental organ, (whereas) ‘that 


197 Cf. SvT 4/246ab. 
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born of discrimination’ is not sensorial (nirindriya). There (in that context), 
according to what was said (before, namely, that) one should first establish 
(oneself) in the intellect (buddhi),"* that knowledge born of discrimination is 
also perceived (upalaksita) by the intellect, so how can it not be sensorial? The 
meaning is that it is totally non-existent, like a hare’s horn. That is said (in the 
Nandisikhatantra): 


"The knowledge that comes from a teacher is said to be sensorial, 
(whereas) the one that is born from discrimination is beyond the senses, 
(however) O god, it does not operate (pravartate) without the intellect. O 
Sankara, how is it that it is said that it is not sensorial? It seems to me to be (as 
unreal) as a hare’s horn.’ 


Once (the goddess) had said this, the Lord replied. Thus, he says: 


sft saaara 12d i 
aad sada qfesdb aren: fra: | 


iti prsto ‘bhyadhat svantadhiyor jadyaikavasanat \\ 188 Il 
aksatvam pravivekena tacchittau bhasakah sivah | 


Thus questioned, (Lord Siva) said: “The internal (mind) and the 
intellect are both sense organs, because (they are equally affected) by the 
latent trace of insentience, (but when this is removed) by discrimination, 
Siva (Himself) shines within that mind (citta) (and illumines it directly).” 
(188cd-189ab) 


Here (in daily life), the activity of the mind and intellect is due to the 
latent trace which is just the insentience (by which they are both affected), and 
so, because they are thus mutually one another's object of intention (sarnkalpya) 
(of the mind) and determinate apprehension (adhyavaseya) (of the intellect), the 
relative distinction between them (bheda) is fully developed (prakrsta). 
Therefore, they are both sense organs, and hence binding." When fully 
developed (prakrsta), discrimination, which by virtue of its nature, as described, 
(brings about) the reversal of the duality (bheda), which is the cause of the latent 
trace of insentience. (Then) 'Siva (Himself) shines within that mind (citta) 
when it has ceased to function, and non-sensorial consciousness itself unfolds 


'* Above, 13/177-179ab. 

' The function of the mind (manas) is intention (sarnkalpa), and that of the intellect the 
determinate apprehension of the nature of the sensations presented to it by the senses 
(adhyavasáya). As insentient instruments of perception, they are objects of one another. 
The intellect, which is directed by the mind to function, is an object of the mind's 
intention. Conversely, the intention of the mind to coordinate sensations and so prepare 
them for the intellect to conceptually determine their nature, is the object of the intellect. 
Thus, they are both senses and objects of sense. This is so because both mind and 
intellect, although essentially consciousness, as are all things, are clouded by traces of 
insentience. 
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fully in all respects. Thus, it is proved (siddha) that knowledge born of 
discrimination transcends the senses.” 

Surely (one may ask), who says that the latent trace of insentience is 
related to duality (bhedanibandhana)? With this doubt in mind, he says: 


"enm Tat wet RAAT ee di 


sariskürah sarvabhavanam parata parikirtità | 189 II 


(This) latent trace (of insentience) (saziskára) is said to be the 
difference (conceived to exist) between all existing things. (189cd) 


‘The difference’ is the separation (between entities). This ‘is said’ by 
everybody. As (was said) before, with (this) intended sense: 


‘Indeed, circumscribed (and conditioned) manifestation (paricchinna- 
prakdSatva) is the characteristic of (all that is) insentient.’2” 


That is said (in the Nandisikhatantra): 


ʻO mistress of the gods, the mind and intellect are organs of sense 
because of the latent trace (of insentience they possess). It is because that exists 
within them and because it is insentient that (their) condition as senses is 
binding. Its removal by means of discrimination (vivekayukti) illumines the Siva 
principle. (Thus, this) latent trace (of insentience) (sariskdra) is said to be the 
difference (conceived to exist) between all existing things.’ 


That (difference) does not exist here. Accordingly, he says: 
"pera fat g aero | 
AAR rot aa RÀ 0 $90 d 


manobuddhi na bhinne tu kasmimscit karanantare | 
viveke kàrane hy ete prabhusaktyupabrmhite V 190 || 


The mind (manas) and intellect (buddhi) are not separate (from 
Siva, who is consciousness,) when some other (inscrutable) cause (karana) 


7? As mind (manas) and intellect (buddhi) are both the products of the latent traces of 
insentience, they bind the soul. The insentience of mind consists of the thought 
constructs formed on the basis of the duality of subject and object (see below, note 
13,203). In this respect, the mind is an inner sense organ that perceives thoughts and so 
binds the soul who, through lack of discrimination, fails to recognize the true nature of 
the mind to be consciousness. But when the obscuration of these latent traces of 
insentience are removed, Siva, who is pure consciousness, blossoms forth and is known 
independently of the senses. 

?' Above, 3/101cd. This line is also quoted above ad 9/151cd-152. The next line (i.e. 
TÀ 3/102ab) says: "Consciousness differs from the insentient because (it is not an object 
and so) is not delimited (na parimiyate).’ 
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(of discernment, namely, Pure Knowledge — Suddha Vidya) is present. 
(Then,) energized (upabrrihita) by the Lord's power (prabhusakti), they are 
the cause of discrimination. (190) 


Here (according to this view), mind (manas) and intellect (buddhi) *are 
not separate’ when discrimination, (of which) these two are the root cause, 
arises." (This happens) ‘when some other cause (küranay, namely Pure 
Knowledge (Suddha Vidya), ‘is present’, and they are generated with that 
(same) nature by obscuring their own (insentient) nature. This is because ‘(they 
are) energized (upabrrihita) by the Lord's power (prabhusakti) (directly) 
and are one with that. This is the meaning. 

Surely (one may ask), if this is so, then knowledge could not arise 
without the mind and intellect. So, that is the end of (any) consideration (vicdra) 
as to whether (that knowledge is) not sensorial etc. With this doubt in mind, he 
says: 


Jer] smeenfmm: fa | 
Tea wegen wfeged PTT 11-282 odi 


na manobuddhihinas tu jfiánasyadhigamah priye | 
parabhavait tu tat sitksmam Saktitattvam nigadyate | 191 Il 


O dear one, no knowledge is acquired without mind (manas) and 
intellect (buddhi). (When their lower form merges into consciousness, their) 
supreme nature (emerges,) by virtue of which it is said (that) their subtle 
(form) is the Principle of Power (Saktitattva). (191) 


‘No knowledge can be acquired’, that is, manifests, without mind or 
intellect. However, by the submergence of their (insentient) nature, by means of 
the aforestated practice (yukti), and assuming (as primary their) subtle, 
empowered (sakta) form, they generate that (higher spiritual) knowledge. That 
is said (in the Nandisikhatantra): 


‘(their) supreme nature (emerges) by virtue of which it is said (that) 
their subtle (form) is the Principle of Power (saktitattva)." 


Surely (one may ask), how is it that the cause here is also 
discrimination. With this question in mind, he says: 


Discrimination 


face: yia SMART: | 


vivekah sarvabhavanam Suddhabhavan mahasayah | 


* Read samullasite for samullasati. 
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Pure as it is by nature, discrimination (viveka) (is insight into the 
one reality which is consciousness, and so) is the Great Vessel (mahasaya) of 
all existing things.” (192ab) 


(Discrimination) is ‘the Great Vessel’. The meaning is that it can 
encompass all existing things. 

Surely (one may ask), the intellect is like a mirror on both sides, that 
can also bear the manifestation of all existing things, (whether) subjects or 
objects of worldly experience. So how is it that ignoring that it is said that 
discrimination has such a nature? Thus (in response to this objection) he says: 


%3 When the phenomenal nature of the mind (manas) and intellect (buddhi) has been 


perceived, and they are established in the subtle empowered (Sakta) nature (of 
consciousness), they give rise to transcendental knowledge. Thus Mind (which includes 
both manas and buddhi) has two aspects. One is phenomenal, which is based on 
discursive thought and tainted with insentience. It is grounded on the distinction 
between the perceiver and the perceived. Thoughts are the object of perception, and 
manas and buddhi together act as the perceiver. Thoughts are only possible if this 
distinction is maintained between the subject and an object outside himself for him to 
reflect and deliberate on, and so they must be distinct from one another. Thoughts, like 
all other phenomena, exclude one another. The being of A entails that it is not B. This is 
also the basis on which all thought proceeds; it is the mutual non-existence of one thing 
in another (anyonyabhava), which is the essential nature of all phenomena. This is what 
Abhinava terms ‘sarnskdra’ (latent trace). 

Again, (in their other aspect,) this same manas-buddhi pair is the source of the 
transcendental knowledge that grasps the true nature of phenomena as consciousness. 
They then cease to function in a paradigmatic, mutually exclusive way and, illumined by 
the power of Siva's direct intuition of Himself, they appear in their subtle form as Sakti 
Tattva. Sakti in this context is equated with the Divine Thought, which does not proceed 
on the basis of differences and distinctions, viewing things partially first from one 
aspect then from another. Instead, it grasps the nature of Reality in toto, directly without 
the intermediate function of the senses. It is the vision that Siva has of Himself as all 
things. Consciousness manifests here spontaneously by itself and is aware of itself 
perfectly. The senses are not required to perceive it, rather it views itself directly, 
unmediated by the senses. The form of experience is transformed. Although the senses 
(including manas-buddhi) and their objects constitute a continuous whole, merged in the 
continuum of consciousness that flows and functions through them, the senses along 
with their objects projected out of it, as it were, and appear to be different from it. Thus, 
consciousness manifests in the form of the perceptions and associated thought 
constructs, delimited by the spatial and temporal parameters that are necessarily 
associated with embodied existence. Or else, consciousness may cease to function 
through the senses and perceive things directly as they really are, that is, as various 
forms of consciousness. This amounts to a turning in of consciousness onto itself. 

In the first form of sensorial consciousness, manas-buddhi coordinate and 
assess the nature of various forms of awareness acquired through the senses, mutually 
distinguished from one another as "this is this and not that". In this way they put 
together a fragmented picture of outer mental and physical reality. When consciousness 
ceases to function through the senses, it is turned in on itself and manas-buddhi become 
the self-reflective awareness of consciousness itself, and so are termed Sakti. That 
which is mind at the lower (apara) level is consciousness at the supreme (para) level. It 
is called the Great Vessel because it encompasses all things. 
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The Intellect is Binding 


Siar g RTT 11 282 íi 
formed aft rar sear d 


buddhitattvara tu trigunam uttamadhamamadhyamam M 192 || 
animádigatar capi bandhakam jadam indriyam | 


The principle of the intellect (buddhitattva) has three qualities, best, 
inferior and middling (corresponding to sattva, tamas, and rajas). It is also 
associated with (the yogic powers) to make oneself small at will (anima) and 
the rest; (in this aspect.) it is a fetter (that binds the soul), and it is (just) an 
insentient sense organ. (192cd-193ab) 


(The intellect) has three qualities (namely sattva, tamas, and rajas) and 
so is said to be ‘best, inferior and middling’. ‘It is associated with (the yogic 
powers) to make oneself small at will (anima) and the rest’, and so, because 
it causes attachment to the net of worldly enjoyment (bhoga), it is ‘a fetter 
(that binds the soul)’. That is said (in the Nandisikhatantra): 

ʻO great goddess, the principle of the intellect is the field of the main 
seat of thoughts (and feelings). The best (quality of the intellect) is sattva. 
Tamas and rajas are, respectively, inferior and middling. By its association with 
the (yogic powers) to make oneself small at will (anima) and the rest, it is 
covered over by the net of worldly enjoyment.’ 

(Now, if the view) here is that liberation (is attained) by (the knowledge 
born of) intuition, then in accord with the dictum ‘if one can get honey in the 
corner of one's own house, why should one go to a mountain to get it?”™ what 
is the use of initiation, that can (only) be attained by countless efforts? Thus, the 
goddess asks again: 


Initiation and Intuitive Knowledge 


ay RÀ gA Aaa fs RETA (0 $43 0i 


nanu pratibhato muktau diksayà kim sivadhvare || 193 Il 


(The goddess asks): “Surely, if one is liberated by means of (this) 
intuitive (knowledge), what use is initiation into Siva’s path (adhvara)??'* 
(193cd) 


That is said (in the Nandisikhatantra): 

‘O Great God, if the soul is liberated by (knowledge born from) 
intuition, then what purpose does the disciple’s initiation into Siva's path 
serve?’ 


* Also quoted above in TÀv ad 11/39 and ad 13/89cd-92ab. 
* The word adhvara- literally means ‘sky’. 
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The Lord replied to this (question) also. Thus, he says: 


sisse fe carat aeS: | 
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üce ‘jñānā hi diksayam balavalisayositah | 

pasacchedad vimucyante prabuddhyante sivadhvare | 194 ll 
tasmad diksà bhavaty esu karanatvena sundari | 

diksaya pásamokse tu suddhabhàvàd vivekajam V 195 || 


(Lord Siva replied.) *(The wise) say that the ignorant (who are 
incompetent to practice), namely, children, fools (valiéa) and women, are 
liberated in the course of initiation because their bonds are severed 
(thereby), and they wake up on Siva's Path. Thus, O fair lady, initiation is 
for them the cause (of liberation). When (they have been) freed from 
bondage by initiation, (the intuitive knowledge) born of discrimination 
(arises) because of the (ensuing) state of purity."?* (194-195) 


Initiation is for the ignorant. It is ‘for them’, that is, children etc. This is 
(its) specific feature (visesa). (For them, initiation) is a cause of liberation and 
awakening. Thus, once ‘the bonds are severed’ for them by initiation, the 
intuitive knowledge ‘born of discrimination’ arises by virtue of ‘the (ensuing) 
state of purity’. 


?* This is a form of initiation is called ‘without seed’ (nirbija) (see below, 15/23cd-26). 
It is meant for those who are incapable of performing the regular, daily rites. The other 
major form of initiation is called ‘with seed’ (sabija). It is meant for males who are 
capable of observing the ritual program and the rest that they are thereby obliged to 
maintain to attain liberation at death. As presented here, the former case entails that 
those who are exonerated are given a form of initiation that brings about immediate 
realisation in some sense. The Nandisikha finds that acceptable, implicitly rejecting the 
path of ritual, even though it does agree that ritual is one of the ways that liberating 
discernment and intuitive insight can develop. Ultimately, however, it is always this 
insight — pratibhà — that, arising spontaneously though an intense descent of the power 
of grace, liberates. An important implication is that realisation is possible, in some cases 
at least, just by means of this developing insight independently of both teacher and 
scripture. The Nandisikha is careful to keep these on board. Their great value as the 
means to liberation is never denied. Simply their essential foundation is emphasized. At 
the beginning of his long citation from the Nandisikhà concerning the transformative, 
liberating power of pratibha, Abhinava quotes the Kirana, and at the end of it, the 
Nisatana, They both declare that liberating knowledge comes from the teacher, 
scripture, and oneself. The Nandisikha practically says the same, but from a different 
perspective. The emphasis is on the wonderful power of pratibhd, that liberates directly 
and immediately when fully developed. 
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Surely (one may ask), how is it that that is not logically established by 
means of that reasoning (alone)? What is the use of quoting each word of that 
book? With this doubt in mind, he says: 


say vied wer: a À uper. | 
amt frattecarere ari adi ARA eee i 


ity esa pathito granthah svayam ye boddhum aksamah | 
tesár Sivoktisarnvadad bodho dàrdhyam vrajed iti || 196 || 


We have quoted this book (that is, the Nandisikhà) so that 
confirmation by Siva's own words will consolidate the awakened 
consciousness (bodha) of those who are unable to understand by 
themselves. (196) 


And that is also taught elsewhere, not only here (in this Tantra). Thus, 
he says: 


Sources of Knowledge that Remove Doubt are 
Direct Experience, the Teacher and Scripture 


maA aera | 
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Srimannisatane catmagurusastravasat tridhà | 

Jfidnam mukhyam svopalabdhi vikalparnavataranam | 197 ll 
mantratmabhiitadravyamSadivyatattvadigocara | 

Sanka vikalpamila hi samyet svapratyaydd iti || 198 || 


(It is said) in the venerable Nisatana: ‘knowledge is of three kinds, 
according to whether it is determined by oneself, the teacher or the 
scriptures.” The main one is one's own direct experience (svopalabdhi), 
that saves from the ocean of thought (vikalpa). By virtue of one’s own 
conviction (svapratyaya) the (six-fold) doubt (Sanka) rooted in thought, 
relating to (the practice of) Mantra, the Self, the gross elements, the 
sacrificial substances and aspects,” the sacred (rites), (the nature of) 
reality and the like, ceases.’ (197-198) 


7" See above, 4/41cd-42ab and note. 
?* Read with Jayaratha —dravyarisa- for —dravyasa-. 
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Although this knowledge is said here to be of three kinds, (according to 
whether it comes) from the teacher, the scriptures or oneself,” even so, ‘the 
knowledge that comes from oneself’, that is, that arises (spontaneously) from 
oneself, is the main one. It is due to this that the six-fold *doubt rooted in 
thought constructs', relating to Mantra etc., ceases for one who has (received) 
an intense or moderate (degree) of a descent of the power (of grace), primarily 
‘by virtue of one's own insight’. The meaning is that he rests within his own 
consciousness which is free of thought constructs. ‘Aspects’ are the aspects of 
Mantras, namely, accomplished (siddha) (or otherwise) etc. Thus, because they 
are types (prakara) of that, they are included in the (kind of) doubt relating to 
Mantras. (The words) ‘and the like’ is in the sense of types (of these kinds of 
doubts). Thus, (for example,) it includes doubt relating (to qualifications of 
aspirants with respect to their) caste, which is a type of doubt relating to the 
sacrificial offerings.'^ 

That is said there (in the Nisaranatantra), beginning with: 


"This knowledge has three sources of conviction, oneself, the scripture 
and the teachers mouth?" The knowledge that comes from oneself 
(svopalabdhi), which saves (the fettered) from the ocean of thought constructs 
(vikalpa), is the (the primary) fundamental one. Doubt arises from thought, and 
that doubt is bondage. There can be no other bondage apart from the doubt born 
from thought. (That doubt arises from one's own mind and, born of thought, 
persists in many ways).?”? 

The course (gati) of one who is engaged in the exertion of (much) 
thought is not conducive to the supreme good (sreyas). 

Doubt is considered to be fivefold, namely: 1) doubt concerning Mantra, 
2) doubt concerning (one's) self, 3) the sacrificial substances, 4) the gross 
elements and 5) the sacred rites (divyakarman). Doubt concerning the nature of 
reality (tattva) is considered to be the supreme (and worst) kind. I will (now) 
explain (the nature of doubt, which) is of six kinds, so that you may attain 
liberation. ”?"? 


(Ending with): 


2% Cf. above, 4/41 and 71 drawing from KiT 1/9/14b. 

210 Concerning the ‘doubt of caste’ see below, 15/522 (518) and general discussion 
15/513-522 (511-518). The doubt or inhibition a person may harbour with regards to the 
use of Kaula sacrificial substances normally considered impure, depends upon that 
person's caste status. The degree to which they are considered impure and hence 
polluting is in relation to that. Members of higher castes, for whom higher degrees of 
observance of the conventional rules concerning purity are enjoined, would suffer more 
doubt than members of lower castes for whom the rules are more lax. Below in 
15/600cd-601 (596cd-597) Abhinava quotes the Nisisaricára concerning this type of 
inhibiting doubt, which is said there to assume the form: *I am a Brahmin, so how can I 
dedicate myself to something other than that taught in the Vedic scriptures?" 

?'! This line is quoted above in TÀv ad 4/79. See note there. 

2 The sentence in brackets is found only in MS Th. It reads: bahudhà sa sthita Sanka 
svacittotthà vikalpaja | 

213 These lines (from ‘doubt’ to ‘liberation’) are quoted above in TAy ad 12/23cd-24. 
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"Therefore, (one should make) every effort (to know) the cause of 
conviction (pratyaya) concerning one's own true nature (svátman), that 
generates the self-awareness (which is the higher consciousness) (svasarüvitti) 
of individual souls. One should know the nature of Man, Power and Siva? by 
the type (of practice that involves progressive) merger (layabheda) (of lower 
principles into higher ones), in such a way that conviction (pratyaya) (arises 
within) oneself. There is no doubt here that one whose mind is free of thought 
constructs, sanctified by (the realisation of) the supreme nonduality 
(paramadvaitabhavitah) (between the pure and impure), is liberated. I am 
telling you the truth. ^^ 

Surely (one may ask), this (can also) be said taking the 
Malinivijayottara ($ripürvasástra) as one's authority. This is how (the imparting 
of this teaching) has been undertaken. So what is the use of discussing the 
(same) matter (taught) in the venerable Nandisikhá and the other books of 
secondary (importance)? With this doubt in mind, he says: 


The Degrees of Grace 


Immediate Realisation and Other Fruits of Varying Degrees of Grace 
wat et Teter fed 
waren: are PATATA 11222 I 
AA dard aie: T RRE | 
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enam evartham antahstham grhitvà málinimate | 

evam asyatmanah kale kasmiriscid yogyatavasat || 199 || 
Saivi sambadhyate Saktih Santa muktiphalaprada | 
tatsambandhat tatah kascit tatksanad apavrjyate | 200 || 
ity uktvà tivrativrakhyavisayam bhàsate punah | 
ajfiánena sahaikatvam kasyacid vinivartate || 201 Il 
rudrasaktisamàvistah sa yiyasuh sivecchayà | 


?" The reference here to the standard Trika triad of Man, Power and Siva suggests that 
the Nisisamcára was a Trika Tantra. But, as we have observed, it considered VameSvart 
to be the supreme Goddess, and so must also have contained elements of Krama 
doctrine. 

%15 An abridged version of this reference is quoted above in TĀv ad 12/23cd-24. 
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bhuktimuktiprasiddhyartham niyate sadgurum prati V 202 ll 
tamaradhya tatas tustad diksàm asadya sankarim | 
tatksanüd vopabhogàd và dehapatac chivam vrajet | 203 || 


The Malinimata, referring to the same inner reality (artha), 
(declares): ‘(It happens that,) at some (undetermined) time, because an 
individual soul is fit (to receive it), Siva's tranquil (transcendent) power 
(Saivt), that bestows the fruit of liberation, is connected to it. Thus, some 
(fortunate one) is liberated due to that conjunction (saribandha) (with 
Siva's power) at that very moment."" Then, having said that, referring to 
the descent of the power (of grace) called "intensely intense', (Siva) spoke 
again: *for some (other fortunate) person, the state of oneness with 
ignorance (to which the fettered are subject) ceases. (A third type of 
person) who is penetrated by Rudra's power desires to go to a true teacher 
in order to attain worldly benefits and liberation, and is led (to him) by 
Siva’s will?" Once he has worshipped him, and because he has become 
satisfied (by the sight of the signs of the disciple's state of grace), he obtains 
from him Saiva initiation. (Such a one) goes to (Siva) either immediately, or 
by the dropping of the body, or because (he has) enjoyed the worldly 
experience (predetermined by his remaining Karma.?" (199-203) 


216 Abhinavagupta discusses the nature of RudraSakti, basing himself on the authority of 
the Málinivijayottara, from verse 199 to 209. He then goes on to discuss the nine types 
of descent of the power of grace — saktipata, which, more precisely is ‘rudrasakipata’ . 
27 TĀ 13/199cd-200 = MV 1/42-43ab (1/43ab is quoted above in TAv ad 1/43), 201cd- 
203 = MV 1/43cd-45. Also, MV l/44bcd = TA 4/35bcd/. 

?* MV 1/44. It is also quoted above in TÀv ad 4/35 and below ad 13/248cd-249 and ad 
21/1. 

* MV 1/44cd is quoted below in the TAv ad 19/1. Abhinava explains it and the 
following verse in 19/2-5. If we accept the reading suggested by Vasudeva — dehapaite — 
found in a manuscript of the MV for dehapatac, we would need to translate: *(he) goes 
to (Siva) when the body drops, either immediately or after (he has) enjoyed the worldly 
experience (predetermined for him in another world). This is the reading found below 
in 19/1, where it makes good sense, as the context there is the liberation of a disciple 
who is about to die. But if we accept this reading here, it means that in any case Siva can 
only be attained after death, whether immediately or after some time when the soul has 
exhausted its remaining Karma by experiencing a world after death. This would 
preclude the possibility of liberation in this life. This is not Abhinava's view. Another 
translation envisages four possibilities. The first is immediate realisation. The second is 
realisation after death. This may come about immediately after death if the Karma has 
been exhausted in the same lifetime or some time after death, when it is exhausted in 
some other world. This would salvage the possibility of liberation while alive, which 
Abhinava promotes as a major feature of the Trika teachings. But it would be a rather 
forced interpretation. Moreover, having to continue to be reborn into another world is, 
by definition, not liberation. 

Maintaining the reading dehapatac, found both in manuscripts of the edition of 
the MV and the TA, we would translate ‘(he) goes to (Siva) either immediately or by the 
dropping of the body, or because (he has) enjoyed the worldly experience 
(predetermined by his remaining Karma).’ Abhinava’s explanation below in verses 210- 
211 warrant this reading and consequent translation in this context. Thus, Abhinava says 
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He himself now explains this (passage). 


Abhinavagupta's Explanation 


arent ater: PFS AAT a 
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asyartha átmanah kàcit kalanàmarsanatmikà | 
svari riipam prati ya saiva ko ‘pi kala ihoditah | 204 || 
yogyatà sivatádátmyayogàrhatvam ihocyate | 


The meaning (is as follows). That ‘certain time’ (kala) here, to 
which (these verses) refer, is that certain activity (kalana)"" of the Self 
which is reflective awareness directed at one's own (essential) nature 


that the possibilities are three. One is that the body ‘drops’ immediately due to the 
intensity of the descent of the power of grace. Another is that it does so after some time. 
These are both types of liberation after death. The third possibility is that the initiate is 
immersed in deep contemplative absorption and so looks to others as if dead. If he is not 
to stay in this trance until he dies, he must emerge out of it maintaining the same state of 
inner union with Siva. Thus, in the following verse, Abhinava says that he who is 
immediately liberated continues to act and perceive as before, with the critical 
difference that he is so centred inwardly in consciousness that he is free of the tension of 
opposites fired by binding desire. 

Finally, note that Abhinava chooses the variant reading dehapate below in 
19/1, where he quotes 1/45cd. Moreover, he repeats that reading and comments on it and 
the following verse in 19/2-5. The context there is a type of initiation that liberates the 
disciple just when he is about to die. It may well be that Abhinava accepted both 
readings. Here he refers to this one and dehapate below in 19/1 ff. See notes there. 
Jayaratha confirms that this is the reading by quoting this line with the variant 
dehapatac in his introduction to 13/234cd-235 below. The following verses 13/234cd- 
239 are a commentary on this line in the present context. In 19/2-5 Abhinava comments 
on the same line in that other context. Note also that manuscript C adds the verse that 
follows in the MV (i.e. 1/46). Although Abhinava does not comment on it in what 
follows, it is quite likely that manuscript C is in fact recording an added original reading 
which is the verse that follows in the MV (see below). This appears to be the case as it 
describes the fourth type of practitioner. As Wallis (thesis p. 188) suggests, even though 
there is no direct reference to Saktipata, ‘this passage describing four types of recipients 
of grace (atma caturvidho hy esa MV 1/482) becomes the basis for Abhinavagupta's 
nine-fold classification of saktipáta'. The verse reads: 


yogadiksam samüsadya jfiütvà yogam samabhyaset | 
yogasiddhim avapnoti tadante sasvatam padam M 


‘(Another,) having obtained the initiation into yoga and having understood (it), 
should practice yoga. (Thus, he first) attains the (magical) accomplishment (siddhi) (that 
comes from) yoga and, at the end of that, the eternal plane (of existence).’ MV 1/46 
?" The word kdla- meaning ‘time’ is here said to be derived from the root kal the 
meanings of which are given above in 3/252cd-253ab and 4/173cd-175. 
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(rüpa). (The soul’s) ‘competence’ is here said to be (its) favourable 
disposition (yogarhatva) toward identification with Siva. (204-205ab) 


"The meaning’ of these four verses (i.e. 199cd-205ab) is (as follows). 
That 'certain activity of the Self', which differs from outwardly directed 
(action), is the reflective awareness of one’s own nature 
(svatmapratyavamarsa). That is the time here (in this context) which, other than 
(the moment) when Karmas balance out (karmasámya) and the like, is (the 
moment) the inner contact (antahsparsa) (takes place with Lord Siva within 
oneself.) which is said to be ‘at a certain time’ (in the Malinivijayortara quoted 
above) (The soul's) ‘competence’ is (its) state of competence; (in other 
words,) it is worthy (arhati) of union (yoga), which is identification with Siva. 
(Thus, its competence is its) capacity to assume (Siva's) nature. Thus it is said 
that (it is united to Siva's liberating tranquil power) ‘because it is fit (to receive 
it). 

Surely (one may ask), when (one exercises) reflective awareness of 
one's own nature, no other occasional cause (nimitta) is required (to identify 
with Siva), so (what reason could there be for realisation to occur at any 
particular time?) Let that (happen) before that or even not now! With this doubt 
in mind, he says: 


qd fa 4 qr Hea d FETT | 204 |i 
qure fe arent WM gd 


pürvar kir na tathà kasmat tadaiveti na sangatam || 205 ll 
tathabhasanam ujjhitva na hi kalo ‘sti kascana | 


(The objection that there is no reason) why this should take place 
only just then and not before, is groundless. (This is because,) apart from 
(its) manifestation in that way, time does not exist.?! (205cd-206ab) 


If, ignoring the manifestation of the supreme Light (of consciousness) 
as the reflective awareness which is that nature (i.e. time), and there is some 
(kind of) time that, independent of that (Light, has its own) autonomous 
(existence), that would also arise in accord with each (particular) application 
(adhikara), then why (should) that not (take place) before, as it does now? (In 
response, we say that) that (objection) is groundless, because those things that 
are on the plane of the object of illumination would become one with the Light 
(of consciousness), precisely because (they are) objects of (its) illumination, and 
so there is nothing that is separate from that (Light). 


Surely, if that is so, those phenomena can manifest in association with 
the manifestation of past and present? With this doubt in mind, he says: 


?' na hi kalo ‘sti ka$cana means, more literally, ‘there is no time at all’, 
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SAY VETE semana 11 208 di 
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svatantryat tu tathabha: 
na tu paryanuyuktyai si 


xalasaktir vijrmbhatàm | 206 || 
five tanmahimodità | 


The power of time unfolds (as the present, past and future) when 
(it) manifests in that way by virtue of the freedom (of | Siva's consciousness 
to do so). (But) its glorious power, emergent within Siva, certainly (does) 
not (operate) to condition (His oneness). (206cd-207ab) 


By virtue of the freedom (of Siva's consciousness), the power of time 
unfolds on the plane of Maya as the instrumental cause of the manifestation of 
past and present etc. by virtue of the freedom (of Siva's consciousness to do so). 
However, it cannot project that division"? into the supreme Light (of 
consciousness) for, as has been said many times before, it is (nothing but) just 
the expansion of that (Light). (Engaged as) the individual soul (@tman) is in 
reflecting on its own essential nature in this way, (and so,) because it is fit to 
identify with Siva, it is connected with (His) power. This is the meaning of the 
first verse.” (It is said in the Malinivijayottara:) 

‘In these three states (of past, present and future), attacked by 
Siva's power that conceals (their true nature, fettered souls) behave 
(accordingly). 


According to this teaching, Siva's power is always united with (all) 
these (fettered souls), so how is it said that it is united (with any one of them) ‘at 
a certain time'? Having voiced this doubt, (he goes on to) remove it. 


ay vat wenn: dagaa: fem 11 ow di 
aed GOAT qp MAN AT STH | 


nanu Saivt mahasaktih sambaddhaivatmabhih sthità | 207 |l 
satyam sācchādanātmā tu Santa tv esa svarüpadrk | 


Surely (one may object that) Siva’s great power is (always) united 
with (every) individual soul (not just sometimes). (I reply that) this is true 
(when) it is a covering (that obscures the soul’s luminous consciousness). 
(However, when it ceases to function in that way and) is tranquil, it is the 
vision (that reveals the soul’s) own nature. (207cd-208ab) (207) 


Read tadbhedam for tadabhedam. 
* The passage from verse 204 to 207ab is a commentary on TA 13/200 which is a 
quotation of MV 1/42cd-43ab: 

‘(It happens that) at some (undetermined) time, because an individual soul is fit 
(to receive it), Siva’s tranquil (transcendent) power (saivi) that bestows the fruit of 
liberation is connected to it." 
?* MV 1/36. 
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(Siva's great power) ‘is a covering (that obscures the soul’s luminous 
consciousness)’ because it is a covering (that conceals the soul’s) nature, which 
is the light (of consciousness). By the removal of each obscuring covering, ‘it is 
the vision (that reveals the soul’s) own nature’. The meaning is that it 
illumines (the soul’s) own essential, completely full (and perfect) nature. As is 
said: 


“Vama (is so called because she) emits (vamanát) the world of 
transmigration. She is the cover (that obscures) one's own nature.’ Again: 
"lyesthà, who is great and full, desiring to gradually withdraw the reality 
consisting of the series of latent traces that accrue from all worldly experience, 
is the sole path to liberation. ?* 


(Siva's) power of freedom alone, which is (His) reflective awareness, 
unfolds in all respects, capable as it is of serving as the instrumental cause 
(karana) of countless effects, such as obscuring (the soul's) own (true nature, ) 
and (so too, on the contrary, bestowing) the vision of it. (When) it is a covering 
(that obscures the soul’s luminous consciousness), it is (the goddess) Vama. 
(When it ceases to function in that way and is) tranquil, it is (the goddess) 
Jyesthà. Surely (one may ask), why is that said to be so? With this doubt in 
mind, he says: 


eir fe e ward weet TA: H 202 di 


ksobho hi bheda evaikyam prasamas tanmayi tatah \\ 208 || 


The disturbed (state of consciousness) (ksobha) is duality, whereas 
oneness is (a state of) tranquillity (prasama). Thus, (Siva's power has) that 
(two-fold) nature (manifesting at times as one or the other). (208cd) 


‘Duality’ is ‘the disturbed (state of consciousness) (ksobha) . It is 
certainly not the tranquil state. ‘Oneness’ is nonduality and ‘tranquillity’, It 
certainly not the disturbed (state of consciousness). ‘Thus’, for this reason, this 
power ‘has that (two-fold) nature’; that is, it is (both) the disturbed and 
tranquil (states), which is why it said that it is both a covering (that obscures the 
soul) and is (also) tranquil (when it does not). 

Fine, let that be so. Surely (even then, one may ask) whether the 
tranquil (power of Siva’s freedom) would reveal (the soul's) nature just before 
or by means of some (intermediary) process? With this doubt in mind, he says: 


Ta UM qp Wa fen RETA | 
A wate Rana: 11 20% odi 


7* Read —vamanat for —vamand, as is the reading of the first half of this line quoted 
above in TAy ad 4/21cd-22ab. 

?^ Siva's power has two aspects, aroused and tranquil, embodied in two energies. One 
obscures the soul and the other liberates it. The first is called Vama, the second Jyestha. 
Concerning Vama and Jyestha, see TÀv ad 4/21cd-22ab note 4,76. 
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tayà Santyà tu sambaddhah sthitah Saktisvariipabhak | 
tyaktanubhavo bhavati Sivas tacchaktidardhyatah || 209 || 


He who is united with this tranquil power and participates in the 
essential nature of (Siva’s) power has abandoned the condition of a limited 
individual soul and, by the stability (of the activity) of this power, (realises 
that he) is Siva. (209) 


The (individual) soul ‘who is united with this tranquil power’, which 
(is such because it is) tranquil (and at rest), abiding thus as such, ‘participates 
in the essential nature of (Siva’s) power’; that is, he rests directly on the plane 
of Pure Knowledge. Thus, having ‘abandoned the condition of a limited 
individual soul’ and, being such, (attains) stability in that power, abiding in the 
state of helpless penetration (dvesavaivasya) by that (power), is Siva. The 
meaning is that he is one with consciousness, the essential nature of which is the 
full (unimpeded) agency (of all things,) made manifest by removing (the power 
of) obscuration of each (obscuring) covering (of the fettered soul). As was said 
before: 


*(When) that same (soul) possesses (this divine) intuition (pratibha),”” ar 
he is said to be the Principle, of Power (saktitattva) (incarnate). Penetrated by its 
descent (pátávesa), he is Siva Himself, and is liberated from the ocean of 
worldly existence." 


Surely (one may ask), does he attain his own (true nature) when he is 
alive (dehe sati), or not? With this doubt in mind, he says:?" 


?! pratibhayuktah more literally means ‘conjoined with (this divine) intuition’, 

?* Above, 13/186cd-187ab. 

29 In verses 13/210 to 253 Abhinava describes the nine degrees of the descent of the 
power of grace (saktipdta) as taught to him by Sambhunatha (13/254ab). They are 
arranged as follows: 


a) The Intense Descents of the Power of Grace 

The Intensely Intense Descent of the Power of Grace verses 210-211 
The Moderately Intense Descent of the Power of Grace verses 212-217 
The Mildly Intense Descent of the Power of Grace verses 218-240ab 
b) The Moderate Descents of the Power of Grace verses 240cd-245ab 


c) The Mild Descents of the Power of Grace verses 245cd-253 
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The Intense Descents of the Power of Grace 


The Intensely Intense Descent of the Power of Grace?” 


?* Sanderson 2006: 69 ‘(This Mahdnayaprakasa) ‘teaches that liberation-in-life 
(ivanmukti), Krama's goal, comes through an extreme descent of Siva's power 
(atitivrasaktipáta, atisaktipáta) that gs about complete immersion in the reality of 
consciousness. The descent it subdivides into three degrees, mild (mrdu), moderate 
(madhya) and intense (atimátra), also calling them respectively mahátivrah, 
mahátivratarah and mahátivratamah." 


atitivramsaktipatadárüdhe Sambhave samüvese | 
svünandamrtarüpar jivanmukteh prakalpate ( »prakalpate) vivam M 
atimatramadhyamydutabhedenapi pravartamanasya | 
süksmeksiküprakàro vilasati tasyatisaktipatasya | 


“When the saémbhava- immersion has been established through the most intense 
descent of power then liberation in life has been attained and as a result everything is 
experienced as identical with the nectar of the bliss of the self. When this extreme 
descent of power gets underway, we find that there appears within it a subtle 
experiential differentiation into (three degrees) intense (atimátra), middling 
(madhyama), and mild (mrdu).’ (7-8) Translation by Sanderson, ibid. The passage that 
follows is worth translating in full. 


1) The Great Most Intense (Descent of Grace) (mahátivratama) (is Anupiyayoga, 
Anupayakrama, to which it gives access). 


anidamprathamataya (> -prathanataya) yad visvagatam vydpakam nijam rüpam | 
anupayayogayuktya gurumukhadrstena sampradayena | 

sarvanubhavadasayam yad aluptah sarvada bhavet prthak | 

tasya svabhavavilasadvisvamayasya svarüpakiranasya M 

so ‘yarn puranüdhisthànah kramah kramavivarjitah | 

maharthasya para nistha galitasvaparasthiteh |l 

puránasyádisiddhasya yad adhisthanam ütmanah | 


"One's own nature is pervasive and present everywhere as the perception of 
subjectivity (anidam). (Taught) by the tradition perceived by (the teaching that comes) 
from the teacher's mouth as the insight (yukti) of the Yoga of Anupáya, it is always 
independent (from objectivity) (prthak) and (never) lost in any state of experience. (9- 
10ab) 

This, the Krama devoid of succession (krama), is the ancient foundation of the 
ray of one’s own nature which, pouring out of one’s own nature is all things. It is the 
supreme steadfast condition (nistha) of Mahartha, (in which) the state of ‘own’ and 
‘other’ has fallen away. It is the foundation of the ancient Self proved to exist and 
established a priori (adisiddha). (10cd-12ab). 


gitam purünüdhisthünari bhásayatu (-tat) (> bhasayatu) taduttamam (tü-) M 
yukticaryadiviksepavasanaksobhavarjitah | 

anupayakramah so ‘yam yasya rüdhah sa (rüdhasya) yogirat M 
sarvavarananirmukto hànàdanapadojjhitah | 

sthitaye svasvarüpasya nànyat kificid apeksate |l 
nirvikalpavikalpadisamvidoghasamasraya | 

ya citis tanmayasparSat (cita-) parànandacamatkrtih (-teh) \\ 
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May that which is praised as the ancient foundation, that most excellent 
(reality,) shine forth! Devoid of the disturbance (induced) by the latent trace of the 
distraction (viksepa) (of the practice of) meditation (yukti) and sexual union (caryá) etc., 
this is Anupàyakrama. He who is established in that is the king of yogis. (12cd-13) 

Free of all obscuring coverings, assumption and rejection, nothing else is 
required for the stability of one’s own nature. Well-grounded in the flux of 
consciousness with and without thought constructs etc., that power of consciousness 
(cit) is the wonder of supreme bliss. (14-15) 


sā bhütavyomavamest gurudrkpatasahasat | 
pithakramdadau sarvatra visuddhis tasya jàyate || 
anapahnavaniyasya visvasyasya yathodayah | 
sthitinásau svabhavasya svarüpe ca vilepanam M 
niràvaranatà capi yathdsmin sati jayate | 
pardnandacamatkaracandrikae chantacetasah \\ 


She is Vyomavamesi of the gross elements. By the audacity (sahasa) of the 
descent of the teacher's (gracious) gaze, (the disciple) is purified everywhere in the 
pithakrama and the rest (of the Krama). Just as this undeniable universe arises, (so too) 
ence and destruction of the nature (svabhdva) (of everything,) and the 
dissolving away within one's own nature. Just as that is so, so too the state free of 
obscuration (nirdvaranatd) arises and, by the moon rays of the wonder of supreme bliss, 
the tranquil mind. (16-18) 


atra sarvatra visaye nirvikalpah pravartate | 
guruprasadad yaj jfiánar * * * * kilocyate |l 
mahativratame * * * * svanubhavasthite | 
kathanadikramatita visuddhis tatra kásate \\ 
mahdativratame casmin pravrtte gurusüsanát | 
drstadrstádisanketakathamátrà prakásate \\ 


Here everywhere in the field (of the activity of the senses) the state free of 
thought prevails. That is said to be the knowledge (obtained) by the teacher's grace 
when the Great Most Intense (Descent of Grace) abides within one's own experience. 
(Then) the Purity which is beyond (even) the process of (the trans ion) by speech 
etc. (kathana) manifests. (19-20) 

When, by the guru's teaching, this Most Great Intense (descent of the power of 
grace) (mahdtivratama) is taking place, the energy of the oral transmission 
(kathümátrà), its conventions, seen and unseen etc., manifests. (21) 


2) The Great Intense (Descent of the Power of Grace) (mahátivra) 


prakasante (-te) mahátivre vyavahüradasasu yah (-darasu yah) | 
pratyekavisayavrttya bahirantarmukhodayüh M 

sarividdevyo mahüvyomasarighaditrotitassalah(?) (> | 

tasam püjanavicchittyà svarüpari samprakàsate || 
vikalpavasanasunyaprarüdhasvatmasarividah (-rüdhassa-) | 
prathate kasyacij jiüànam anapeksitasadhanam M 


When a Great Intense (Descent of the Power of Grace) (takes place) the 
goddesses of consciousness, their fetters smashed by the host in the Great Sky (of 
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watt maenas aa: i 
À WAST WD PRATT 1 Vo 0i 


tatrapi taratamydadivasac chighraciraditah | 
dehapato bhaved asya yad và kasthaditulyata V 210 I| 


There (in that case) also, according to the level (of intensity) etc. (of 
the descent of the power of grace), the body may die immediately or after 
some time, or (in a state of intense absorption, the body may look) like a (an 
old dried out) piece of wood. (210) 


Surely (one may object that), although our philosophy (affirms that the 
one reality) consists of supreme nondual consciousness, the essence of which is 
the wonder of subjectivity (aharncamatküra), if liberation is (a state of intense 
absorption in which the body looks) like (an old dried out) piece of wood even 
if one is alive, then one should define liberation as being like this, because all 
the qualities of that (consciousness) have been removed. (If so, then) what 


consciousness) and the rest (of the spheres of energies), shine on the planes of daily life 
externally and outwardly by turning back each object of sense (into 
consciousness). (22-23ab) 

Their nature manifests by virtue of the mind of one who knows (true) worship. 
The knowledge of some (fortunate one) whose consciousness has developed free of (all) 
traces of thought constructs is perceived (by him) without the need of (any) means. 
(23cd-24) 


3) The Weak Intense (Descent of the Power of Grace) 


udriktanirvikalpárisam manda mandavikalpatah | 

prathate kasyacij jidnam sanketadikathasrayat | 

püjanádikramapeksar samsthite (svam-) * * (> samsthitam jfiànam) kasyacit | 
vikalpasámanantaryàn nirvikalpah pravartate |l 


(When) the knowledge of some (fortunate one) is perceived (by him) by taking 
the support of the oral transmission (kathá) with the conventions and the rest, the aspect 
free of thought constructs prevailing as thought becomes (progressively) weaker. (25) 

(When) the knowledge of some (fortunate one) depends upon the process of 
püjana etc., (consciousness) free of thought constructs operates subsequently after (the 
elimination of) thought. (26) 


apravrttasya * * * saktipátasya ya sthitih | 
atimátrüdibhedena tato *yam uditah (-mucitah) kramah M 
paradhürüsamárüdhamahesvaryapradarsakah | 
Saktipütakramo yo ‘yam mahátivratamüdikah | 


The condition of the descent of the power (of grace) of one who is not engaged 
in * * * (text missing). From that, this the Krama has arisen, (which is of various) kinds, 
beginning with Intense (atimátra). It displays the great lordship (of consciousness) 
mounted on the supreme flow (of consciousness). This is the sequence of the descent of 
the power (of grace) beginning with the Great Most Intense and the rest." (27-28) 
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occasion would there be to mock the (views of Vedic dualist) Mimarnsakas 
(who maintain this view)? With this doubt in mind, he says: 


HEDSTSENS Tera: 
Aadan aae: a feats 11 222 1 


samastavyavaharesu parācīnitacetanah | 
tivrativramahdsaktisamavistah sa sidhyati || 211 || 


One whose mind is penetrated by this great power in (its) intensely 
intense (form,) and is made averse (pardcinita) to all mundane activity, 
achieves the goal (sidhyati). (211) 


‘The mind’ of one who possesses the intensely intense power (of grace) 
‘is made averse to all’ external ‘mundane activity’; that is, assumes an 
introverted state (parüci bhavam), due to which its (profound) investigation 
(anusandhüna) (of the nature of reality,) which has been made averse (to 
binding outer mundane duality,) ‘achieves the goal’. The meaning is that it is 
the receptacle of the attainment of the experience of the wonder of supreme 
consciousness. 

Concluding this (subject) in this way, he presents another. 


The Moderately Intense Descent of the Power of Grace 


Wd wien wer Sa Y WEN I 
IRR peda THA 11 222 di 


evar pragvisayo grantha iyàn anyatra tu sphutam | 
granthantaram madhyativrasaktipatàmsasücakam W 212 || 


Such is the verse concerning the first subject (namely, the intensely 
intense descent of the power of grace). The (following) remaining verses 
refer clearly to another (subject, namely) the descent of the power (of 
grace) which is moderately intense, and in part (to the one which is mildly 
intense). (212) 


"The first subject’ is the intensely intense descent of the power (of 
grace). "Such is' the half verse (concerning this subject). (The following 
remaining verses refer) ‘to another (subject), namely, two (other forms of) the 
descent of the power (of grace), that is, moderately intense and mildly intense. 
The first ‘part’, (of the following verses) refers to the second (kind of) descent 
of the power (of grace), which is called moderately intense. In other words, the 
second part which refers to the third (kind of descent of the power of grace), 
called mildly intense. As he will say: 

"This is the final verse (of the section) concerning the second subject 
(namely, the descent of the power (of grace) that is moderately intense), which 
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is (now) clear. The other (verses that follow) concern the teaching regarding the 
descent of the power (of grace) that is mildly intense." 


He (now goes on to) discuss that: 


aame df row wea 
EF AA g Sea: ATÀ 1 223 |i 


ajñānarūpatā purisi bodhah sankocite hrdi | 
sankoce vinivrtte tu svasvabhavah prakásate || 213 || 


When the Heart (of consciousness) is contracted, the consciousness 
(bodha) within the individual soul is (actually) ignorance. However, when 
this contraction ceases, (his) own essential nature shines (again in all its 
splendour). (213) 


Here (according to our teaching), ‘the Heart’ is the essence (of all 
things) and its nature is reflective awareness which, when it is contracted, that 
is, assumes a secondary (subdued) state (gunibhüta), the consciousness within 
the limited (fettered) ‘individual soul’ is in the form of incomplete knowledge 
(apiirna-khyati). It is that which is ‘ignorance’. The meaning is that (the 
consciousness of the fettered soul) is one with that. And if that itself is the cause 
of the contraction (of the individual soul's) reflective awareness, it ceases (just 
for some) particular (soul), then just his own nature, which is not common with 
any other (soul), shines (again in all its splendour), that is, its knowledge and 
action is full (and unrestricted). The sole instigating cause (nimitta) of its 
cessation is the descent of the Supreme Lord’s power (of grace). Various signs 
(of realisation) (cihna) appear as it arises; thus, everybody perceives that a 
descent of the (Lord’s) power (of grace) has taken place. 

He says that. 


vara sear WUSd |d 

freu sw xx fm: JAI d g odd 
Wafers: dde qme | 

aa amaiga NA TTT d 24 di 
ARTA STATA | 

watt yet et aT wr fag qus d 228 |i 


rudrasaktisamàvista ity anenásya varnyate | 

cihnavargo ya ukto ‘tra rudre bhaktih suniscalà ll 214 || 
mantrasiddhih sarvatattvavasitvam krtyasaripadah | 
kavitvam sarvasastrarthaboddhrtvam iti tatkramat |l 215 |l 


? Below, 13/217. 
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Svatdratamyayogat syad esam vyastasamastatà | 
tatrapi bhuktau muktau ca pradhanyam carcayed budhah W 216 ll 


(The expression) *penetrated by Rudra's power" refers (implicitly) 
to the (six) signs (of realisation that manifest in a person who has received 
it), mentioned here (in the Malintvijayottara). These are, in due order, 1) 
sound unwavering devotion to Rudra, 2) accomplishment of Mantras, 3) 
dominion over all the principles, 4) success in all one's projects, 5) the gift 
of poetry (kavitva), and a (perfect) knowledge of the meaning of all the 
scriptures.” There (in that case) also, according to its own degree of 
intensity, these (signs) may be present all together or individually. 
Moreover, (some of these), as the wise man can see, are predominantly 
(related to the attainment of) liberation, (others for the attainment of) 
worldly benefits.” (214-216) 


(This expre: 
Sripürva (i.e. Mali 


ion is) ‘mentioned’ in the venerable scripture (called) 
ijayottara). That is said there. 


"The penetration of Rudra's power is always well-established there (in 
such a teacher), and when it occurs within (him), these are the signs of that one 
can perceive. 1) There, this is the first sign, namely, sound unwavering devotion 
to Rudra. 2) The second is the accomplishment of Mantras, which brings about 
immediate conviction (pratyaya). 3) The third sign is considered to be (smrta) 
dominion over all the principles. 4) The (wise) say that the fourth sign is the 
successful accomplishment of (all) projects one has undertaken. 5) One should 
know that the fifth is the gift of poetry (kavitva) which is beautiful, (adorned as 
it is with all) the figures of speech, and knowledge of the purport of all the 
scriptures arises within him (spontaneously) without cause (akasmár).'?* 


?* Tt appears that six signs of attainment are listed here, if the last two are listed 
separately. They are normally said to be five, as in the citation below. 

?* Abhinava is stating in brief, and explaining as he does so, MV 2/13-16, which is 
quoted by Jayaratha in the commentary. 

7* MV 2/13-16. MV 2/14ab is quoted in TĀv ad 3/292-293ab (291cd-292), 13/73 and 
ad 13/117cd-119ab. MV 2/16cd is quoted in TA 4/45cd-46ab. The translation is based 
on the explanation given in the following verse there. MV 2/14-16 is an extended 
paraphrase of SYM 2/6-8. There, in 8cd, an extra detail of the fifth sign is added: 
paraváksaktistambhanari ca laksanarh paficamam smrtam | "The fifth sign is said to be 
(the capacity to) paralyze the power of speech of others.’ The SYM continues that these 
signs characterize a true teacher who is capable of initiating others and 'revealing the 
apparent the power of mantras (mantravirya) (to others). The mantras received from 
him, if the disciple is gripped by their power, are quickly effective. The MV goes on to 
outline 50 types of ‘penetration’ (samavesa) and then the three taken as the standard 
basis by Abhinavagupta of the three means to realization (updya). He quotes these 
passages above in 1/168-170 (= MV 2/23, 22 and 21). This passage is derived from 
SYM 2/6-12 as quoted and translated in Wallis (thesis) pp. 171-2: 


prathamam laksanam proktam rudre bhaktih suniscala | 
dvitiyarn mantrasiddhis tu sadyahpratyayakárikà V 6 ll 
tritiyari sarvasattvanam kirnkurvanavidheyatà | 
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‘Success in all one's projects’ means the successful accomplishment of 
the projects that need to be done that one has undertaken. "These are, in due 
order,' (the signs of) Rudra's power in due order, according to their degree of 
excellence. This is the meaning. Thus he says, ‘according to its own degree of 
intensity’, that is, according to the degree of intensity of Rudra's power. ‘There 
(in that case) also', whether all together or individually. This is the meaning. 

Moreover, it is said that ‘the supreme level of devotion is said to be 
liberation.’ Thus, according to this (teaching), devotion and the like are 
predominantly related to liberation, and the accomplishment of Mantra and the 
like are for worldly benefits. This is the connection (of the words with one 
another). It is well known that all these signs arose together within 
(Abhinavagupta,) the author (of the Tantráloka). As (our venerable) teacher (has 
said): 


prürabdhaküryanispatti$ caturtham laksanam smrtam \\7 I 


"The first sign (of rudrasaktisamavesa) that is taught is unwavering devotion to 
God. The second is efficacy of mantras (mantrasiddhi), producing immediate evidence 
(of their effect). 

The third (sign) is the (power to) make all beings one’s servant. The fourth 
mark is taught here to be the (successful) fulfilment of (all) tasks that are begun. (6-7) 


kavitvari paficamari proktam salankararh manoharam | 
paravaksaktistambham ca laksanam paficamam smrtam | 8 I 
Gcaryasya samakhyatam etal laksanapaficakam | 

evar laksanasamyukto diksabhijiia ‘tha tattvavit V 9 ll 
guhyamandalasütrajfio lokanugrahakarakah | 
rudraSaktisamavesad bhaktanárn váficitapradah W 10 M 


The fifth (sign) is said to be (the composition of) poetry that is enchanting and 
well-ornamented; and the fifth mark is taught (to have the capacity to) render other 
speechless. 

These are declared to be the five marks of a master. Thus, one who is endowed 
with these marks, expert in initiation, (who knows reality as it really is), and who knows 
how to draw the secret mandala, (can) bestow grace (through initiation) on anyone. 
Because of his immersion into the Power of Rudra he (can) grant the wishes of the 
devotees. (8-10) 


rudraSaktisamaveso yatrayam laksyate priye | 

sa gurur matsamo prokto mantraviryapraküsakah W 11 Il 
labdhvà gurutaram tasmát tatparigrahasamsthitah | 
tadbhakto 'cirakülena sarvavastho ‘pi sidhyati W 12 Il 


O dear one, the one in whom the infusion of the Power of Rudra is seen is said 

to be a (true) guru equal to Me, revealing the (secret) power of (mantras) (mantravirya). 
Having obtained the 'highest guru' (i.e. mantra) from him, one therefore becomes 
established in (the state of) being in its possession; devoted to it, one succeeds quickly, 
regardless of his (previous) state.' (11-12) 
?* One wonders who this teacher could be. If the verse refers to Abhinava as Jayaratha 
says it does, then perhaps Jayaratha is referring to one of his own teachers, perhaps 
Kalyana, whom he mentions with special reverence in the second introductory verse to 
his commentary. 
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‘He is the one within which (many) people clearly perceived the 
spontaneous (manifestation) of the five signs (of realisation), namely, 
knowledge of the meaning of all the scriptures and the rest, stated in the 
venerable Mdlinivijayottara.’ 


Concluding this (subject), he separates off the (following) verses 
concerning the mildly intense (descent of the power of grace). 


"p cat Ter wy adaa: wee: | 
aay metaren Renaa sft 1 220 


sa ity anto grantha esa dvittyavisayah sphutah | 
anyas tu mandativrakhyasaktipatavidhim prati | 217 Il 


This is the final verse (of the section) concerning the second subject 
(namely, the descent of the power (of grace) that is moderately intense), 
which is (now) clear. The other (verses that follow) concern the teaching 
regarding the descent of the power (of grace) that is mildly intense. ?^ (217) 


The Mildly Intense Descent of the Power of Grace 
maara PTUTHRHRTSTRE | 
Rama age sft AA ous 
ana vf Ma Wem wif | 


mandativrac chaktibalad yiyasasyopajàyate | 
Sivecchüvasayogena sadgurum prati so ‘pi ca \| 218 Il 
atraiva laksitah Sastre yad uktam paramesthinà | 


Due to the strength of a mildly intense (descent of the) power (of 
grace), a desire arises in him, by union with the influence of Siva's will,” to 
go to a true teacher. He is described here in this scripture (the 
Malinivijayottara). As the Lord has said (there) . . . . (218-219ab) 


(A desire arises to go to a true teacher) ‘by union with the influence of 
Siva's will'. The meaning is that that is due to the influence of Siva's will, in 
union (with that), by virtue of (Siva's) freedom, as it is not dependent on 


?* These verses continue up to 13/239, after which Abhinava begins to explain the 
moderate form of the descent of power. 

37 $ivecchüvasayogena. It would be easy and more direct to translate this rather 
cumbersome expression into simply *by Siva's will', which is essentially what it means. 
However, by doing that, Jayaratha's commentary would not be comprehendible, and the 
point would be missed that the soul in this state of grace is in union with Siva's Sakti, as 
Jayaratha explains. 

?* Partial paraphrase and gloss of MV 1/44. 
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anything else, Siva's power is united with that (individual soul). Again, that 
union (yoga) is of many kinds, and so is separately classified as ‘due to the 
strength of a mildly intense (descent of the) power (of grace). '(The 
characteristics) of such’ a true teacher (are listed) ‘here in this scripture’, that 
is, in the one to which he is referring called Malinivijayottara (*ripürva). 

He quotes that: 


a: Wa: aden Gun ema: 1 Ve od 

a p: oer Facer: | 

wur GATA Bes WTA 11 220 || 
T: Wh: Wp SPAT d 

3p piae mifer. frd: 11 2221 
FAIS HO WT Te STAT d 

yah punah sarvatattvàni vetty etani yatharthatah || 219 Il 
sa gurur matsamah prokto mantraviryapraküsakah | 
drstah sambhavitas tena sprstas ca pritacetasa | 220 Il 
narah pápaih pramucyante saptajanmakrtair api | 


ye punar diksitàs tena praninah Sivacoditah | 221 || 
te yathestam phalam prapya padam gacchanty andmayam | 


*Whereas, he who knows all these reality levels (fattva) (each) as 
they truly are is a (true) teacher who, said to be equal to me, reveals the 
vitality of Mantras. People who are touched by (such a) one, recollected (by 
him),”” and are seen (by him) with a loving mind, are freed from (their) 
sins, even (all) those committed during seven lifetimes. Again, those living 
beings who, impelled by Siva, have been initiated by him, having attained 
the fruits they desire, go to the plane devoid of disease (and death). 
(219cd-222ab) 


(He knows the principles) ‘as they truly are’, that is, in the form of the 
(grouping of) fifteen etc. (related to the series of perceivers, such that) 
everything is of the nature of all things. It is the venerable Srikantha's 
declaration that (such a one is) *equal to me'. It is this that he declares by 
(saying that he) ‘reveals the vitality of Mantras’. (The people he) ‘recollects’ 


?9 The reading in the citation of these verses below ad 23/11-13ab and edition of the 
MV is sarnbhasitas (‘converse with (him)') for sarhbhāvitās (‘are recollected’). This is 
probably the better reading as it corresponds to kathana — ‘speaking’, which is one of 
the standard means to transmit higher states of consciousness. Even so, I am forced to 
accept the reading as it stands, to follow Jayaratha. 

240 Verses 13/219cd-222ab are a literal quote of MV 2/10-12. The reading in MS Kh of 
MV 2/12d (which is the one accepted by Vasudeva) reads gacchanti paramari padam — 
‘go to the supreme plane’ instead of padari gacchanty anàmayam — ‘go to the plane 
devoid of disease (and death)’. The former reading is also found in the quote of these 
verses below ad 23/11-12ab. 
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are those he ponders on (nirdhyáta). They ‘are freed’ because (their sins) have 
been burnt by the fire of knowledge. Those who have been ‘impelled by Siva’ 
are the ones to whom a descent of the power (of grace) has come. ‘The fruits 
they desire' are worldly benefits and liberation. 


Surely (one may ask), (you have said that) a desire arises in him by 
Siva's will to go to a true teacher. What is the sign here (of that having 
occurred)? With this doubt in mind, he says: 


f wed aA STARA: 0 933 |i 
agane gA | 

ws RAe ard FT 00933 di 
maa afte: aAA od 

kir tattvam tattvavedī ka ity Āmarśanayogatah || 222 || 
pratibhanat suhrtsangàd gurau jigamisur bhavet | 


evar jigamisdyogad acaryah prapyate sa ca 223 II 
Tàratamyádiyogena samsiddhah samskrto ‘pi ca | 


“What is the true nature of things (tattva)? Who knows it?" By 
virtue of this reflection (amarsana), (which develops by one's own) intuitive 
insight (and intelligence) (pratibhána) and by (the good influence of) the 
company of friends, one desires to go to a teacher. And so, because one has 
such a desire, one finds a (true) teacher. According to the gradation (of the 
intensity of the descent of the power of grace he has received, the teacher) 
may be self-accomplished (by his own intuition) (sarisiddhika), or be one 
(who has been taught) and purified (by other teachers) (saritskrta). (222cd- 
224ab) 


By virtue of a descent of Siva's power (of grace), the intuitive insight 
(pratibha) of (such a) one arises. (When that happens,) it applies (him) to this 
kind of reflection, or else, (due to that grace, he makes) the acquaintance of a 
virtuous (spiritually minded) friend (kalyamamitra). One for whom (this) 
intuitive insight does not arise (spontaneously) by itself, then due to the 
company (of his friends) or both (that and the inspiration of his own intuition), 
that intuition arises in this way. (When that happens.) he desires to go to a 
teacher. Thus, because he has this desire to go (to a teacher), he does go (to look 
for him), and having done so, ‘finds a teacher’. (Ideally,) that teacher is self- 
accomplished (sarisiddhika) and is such as described previously, by virtue of 
the descent of the power (of grace) (he has received). One who is other than that 
has been purified (by other teachers). 


memi ffr PASTA: 11 22% II 
semfereferar fe mre Afa: 
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qai wp eq wep us avery 11 224 |dd 
aren em aft waa aera: d 


shape: fsrfnpserésmdt Pred d 228 0 


pragbhedabhagi jhatiti kramàt samastyato ‘mgatah || 224 II 
ityadibhedabhinno hi guror labha ihoditah | 

tasmád diksam sa labhate sadya eva sivapradàm | 225 ll 
jfiánarüpàür yathà verti sarvam eva yatharthatah | 
Jivanmuktah Sivibhütas tadaivásau nigadyate || 226 || 


The first type may have become (a self-accomplished teacher,) 
either all at once or gradually, completely or partially. These and others are 
said here to be the various types of teacher (the seeker) finds. The initiation 
he receives from (such a teacher) bestows Siva immediately, and knowledge 
(of Siva) is (its) nature. Thus, one with Siva, at that very moment he knows 
all things as they truly are, and is said to be liberated in (this very) life. 
Q24cd-226) 


There 'the first type' is (the teacher the seeker) 'finds', that is, 
acquires, who is self-accomplished. (Such) a teacher is of ‘various types’, due 
to the degree of intensity of the descent of the power (of grace) (he has 
received). (Thus, he may be self-accomplished either) ‘completely’, that 
entirely or ‘partially’, that is, in accord with the teaching imparted previously, 
he may be so in (some) way, that is, in all respects or in (some) partial aspect. 
And (he may have become so) either at once (akramena) or gradually 
(kramena). The same also applies to one (who has been taught) and purified (by 
another teacher, who may himself have been) fashioned (kalpita) (by another 
teacher), or not (akalpita). One should continue in this way (to understand for 
oneself the other types). Thus, he gets initiation from this kind of teacher in such 
a way that being ‘one with Siva, at that very moment he knows all things as 
they truly are, and is said to be liberated in (this very) life’. As is said: ‘or 
else he goes to Siva at that very moment . . .'?! 


Surely (one may ask), how can he be such even when he is associated 
with the body? With this doubt in mind, he says: 


cedars fsrqar a: mpsp | 


dehasambandhitapy asya $ivatayai yatah sphufà | 


?'! This is statement is constructed from the beginning and end of a rearrangement of 
MV 1/45cd which reads: tatksanad vopabhogad và dehapatac chivam vrajet | 

*(He) goes to (Siva) when the body drops, either at that very moment or else after (he 
has) enjoyed the worldly experience (predetermined for him in another world) 
(upabhoga).’ Abhinava quotes this line in 19/1ab and explains it in the following verses. 
Cf. also 21/31 ff. 
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Even if he is associated with the body (that association is no longer 
binding; on the contrary, it) clearly (induces him to realise his true) Siva 
nature. (227ab) 


The sense is that then he does not (wrongly) consider himself to be the 
body etc. 
Again, this initiation is (also) of many kinds. Thus, he says: 


sre gp fe HAIMA 11 296 | 
Weare: d 


Vi alae Wk IH 33€ I 
RAM APRETITA: 


iit bhedo hi kathanat sangamáad avalokanait | 227 || 
Sastrat samkramanát sámyacaryüsamdarsanàc caroh | 
mantramudradimahatmyat samastavyastabhedatah || 228 || 
kriyayà vantarakarariipapranapravesatah | 


There are various types of this (charismatic™’ initiation), 
according to whether it is (imparted) individually or collectively, by (the 
teacher's) talk (kathana), by an encounter (samgama)/" by a 
(compassionate) look (avalocana),"5 by (his explanation of) a sacred text 
(sastra), by a transmission (sarikramana) (of power), by observing the 
conduct of equality (samyacaryà),"" by (eating) the sacrificial pap (caru), 
by the glorious power of Mantra, by ritual gesture (mudra) and the like, by 
(ritual) action (kriyà), or by penetrating into the inner vital breath. (227cd- 
229ab) 


(Initiation can be imparted) ‘by speaking’ about reality (or) ‘by an 
encounter (sarigama)', that is, by just meeting (the disciple, or) by explaining 
‘a sacred text (Sastra), (or) ‘by observing the conduct of equality 
(samyacaryà) , that is, by ‘observing’, reflecting on, and practicing the outer 


%? See above, TÀv ad 2/2. 

* | borrow this expression from Wallis. 

*“ The word sarigama means sexual intercourse as well as ‘encounter’ or ‘meeting 
together’, Jayaratha glosses the word as samghatanümátra, that I translate as ‘just 
meeting’. However, it too can mean ‘just having sex’. The translation offered is 
certainly preferable, nonetheless, the other is a possibility. It would not be surprising if 
the ambiguity is intentional. 

* Practically the same series is listed in a reference quoted by Jayaratha in TÀv ad 2/2 
(see the note there). In that reference the ‘vision of Siddhas and Yogini’ is said to be 
liberating. We may perhaps understand avalocana in this sense as well. 

?* Cf. reference above in TÀv ad 2/1. 

247 Samyacarya is also called samyavrata, the Vow of Equality. 

*8 See above, note to 11/40cd-41ab concerning a direct liberating initiation attained by 
the consumption of sacrificial food, as taught in the Brahmayamala. See also, note 2,7. 
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(spiritual) conduct (carya) of ‘equality’ by hiding (from view) differences of 
caste and the like. (The teacher can also initiate the disciple) ‘by the 
sacrificial pap (caru)', that is, a mixture of male and female sexual fluids 
(kundagola) and the like. (Ritual) action’ is the fire sacrifice (homa) and the 
like. The word ‘or’ has a conjunctive sense. (Finally, initiation may be 
imparted) ‘by penetrating into the inner vital force’, that is, by the 
progressive process of union (yogakrama) that takes place by entering into the 
vital breath, which is internal with respect to the external body. Again, that 
(initiation can be imparted to one disciple) individually or collectively (to more 
than one), according to the degree of the descent of the power (of grace). Thus, 
he says that (there are various types of initiation) ‘according to whether it is 
(imparted) individually or collectively’. 

In accord with the teaching that ‘by speaking, both are in a state of 
s (samarasya)’, by means of this kind of (initiation,) a state (of final) 
repose within supreme consciousness arises, even when the body (is still alive,) 
so that he becomes one who is fit to be called ‘liberated in this life’ 
(jivanmukta). He says that: 


Ta a aes a ge sft AAT gp 339 4 


tada ca dehasamstho ‘pi sa mukta iti bhanyate ll 229 || 


He is said to be liberated then, even though he is in the body. 
(229cd) 


What is the authority here (for this view). With this doubt in mind, he 
says: 


?9 Cf, VB: 

*Bhairava's being is everywhere, it is in the grasp of common people also 
(sāmānya). He who knows that nothing exist apart from Him, attains the nondual state. 
(124) 

One who is equal (sama) towards friend and foe, the same when honoured or 
insulted because he knows that the Brahman (which is his own nature is) full (and 
perfect), is (always) happy.’ (125) 

Cf. BhGi 5/18 and 14/25. The Kirana vidyapada 6/1-4ab declares that initiation 
is meant for all, irrespective of caste. Garuda (asks): ‘You have said that Siva, the 
supreme cause, bestows grace on everyone — however, castes, starting with that of the 
Brahmin (dvija), are in a graded order of importance. If purification (brought about by 
initiation) is also such, there would be no fruit. But if the purification is the same for 
(the various castes), then how is this gradation of castes to be observed? The Lord 
(replies): "The purification (that takes place) is not with reference to caste or the body, 
(it refers) to the living soul (prànin). If it were to refer to caste, when one (individual of 
a particular caste) is initiated, all (the members of that caste) would be initiated. Thus, 
one should not say that it refers to caste, nor consider that it refers to the body, because 
(the body) is insentient.’ KiT 1/6/1-4ab. 

50 In Siddhànta ritual, caru is a kind of milk rice pudding that can be variously 
prepared. In Kaula ritual, the caru may be a mixture of male and female fluids called 
kundagola. See above, note 1,77. 
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"Rue q eur AAA verry 11 230 dd 
aia fo arise uei fef bad 


uktam ca Sastrayoh srimadratnamálagamàkhyayoh | 
yasmin kále tu gurunà nirvikalpam prakàsitam || 230 || 
tadaiva kila mukto ‘sau yantram tisthati kevalam | 


As is said in the venerable Ratnamala and Gamatantra: ‘when the 
teacher reveals (the one reality) free of thought constructs, (the disciple) is 
liberated at that very moment; all that remains (of the disciple) is the 
machine (of his body)."*' (230-231ab) 


*! MaheSvarananda explains the meaning as follows. '"The ‘moment’,’ he writes, ‘is the 
particular fraction of a moment of time when the teacher's gracious gaze falls (upon the 
disciple). (It is the moment when,) although (the disciple) is within the (realm of) 
creation, he experiences the great enjoyment (mahopabhoga), which is liberation in this 
life as the essence of the form of the incomparable oneness (of the sentiments) of the 
two, consciousness and bliss, which are (immortal) nectar (amrta)." 


There (in MM p. 166 ff.), MaheSvardnanda discusses at length the attainment 
of liberation in this life, which takes place in an instant by direct transmission from 
teacher to disciple by means of his gracious look (katüksapáta). 


He refers to the PT as teaching the same, and even quotes the PTv in that 
regard. He also quotes the standard passage from the ŚDr that says that once gold is 
known, there is no need of other means of knowledge. 


ksanamütrasprstenapy amrtasvabhavendnena bhavena | 
sarvottirnah sarvah sarvaciram labhate sarvasaubhügyam | 


"Even touched for just a moment by this state which is nectar, he who is all- 
transcending (as well as) everything, the most ancient of all, attains all good fortune. 
(MM 66) 


yo ‘yam anvàdis$yamàno bhavah svahrdayasphurattàparaparyayà mahásattà sa 
khalu - yasmin kale tu gurunà nirvikalpam prabhasitam | 

tadaiva kila mukto.asau yantrarh tisthati kevalam WM 
iti Sriratnamalamaryadaya gurukataksapatalaksanat külalesavisesütmanah ksanád eva 
srstüánupravisto — (drstyanu-) — bhavann apy — amrtasvabhávacidáhladadvitaya- 
sámarasyàkürasárasvarüpatayà jivanmuktyütmà mahopabhogo bhavati | athavà ata eva 
hetoramrtasvabhàvo nittyasvadyatünaiyatyayogát | 


This state which is about to be taught is the Great Being (mahasattà), otherwise 
called the radiant pulse of one's own Heart. Indeed, he (the disciple) 


"when the teacher talks of (the one reality) free of thought constructs, is 
liberated at that very moment; all that remains is the machine (of the body). 
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Thus, according to the teaching of the venerable Ratnamálà, in just a moment, 
that is, a particular instant of time, penetrated by (the teachers) gaze, (he has) the great 
experience which is liberation in life, as the essence in the form of the oneness of the 
two, namely, bliss and consciousness which is the nectar (of immortality). Or else 
because (he is) linked to the unlimited and perpetual relishing (of consciousness), his 
nature (itself) is nectar. (MM p. 166) 


asyoccare krte ity @rabhya phalam yad và samihitam ity antam Sritrimsikasastrasthit 
muhiirtapraharavasaradikdlakramotkarsakaksyanuvrtter_ uparyupariparümarsanusyüti- 
darsitadardhyayogas ca sampadyata ity àvrttyà yojand | 


In accord with the view of the venerable Paratrimsikd, (stated in the verses) 
that begins with ‘when it has been uttered’ and ending with ‘or else (he obtains) the 
desired fruit’, one should add further that he attains the Yoga of Stability, that is 
revealed by the reflective awareness that threads through at ever higher levels of the 
attention to the goal of the continuity of the excellence of the sequence of time ranging 
from a moment, four hours, a day etc.’ 

Further ahead (p. 169-170) MaheSvarananda writes 


paramesvaranupravistasarirasyaiva ca bhagavato desikanüthasya  diksádyalaukika- 
kriyopaksepaksamatvam iti | tasya ca kafáksapáte satity anena kevalam $y eva 
tksakhydyate | yavad ànavasákta&ambhavàákhyapraküratrayánupravistás. tattaddesa- 
kdlasvabhdvanugunyady anyatamaucityasálinah sarve ‘pi tatprakarah parümrsyante | 
yatah kajaékso nama guror anugrahyam pratyanuvesayitum ista svahrdayasamvinmayt 
Sambhavyádyasesadiksnusyütà drkSaktir ity ākhyāyate | yad Ghuh - 

sā ca sarvüdhvasampürnamátrasamvidabhedinà | 

gurund 'nugrahadhiyà $isye yad avalokanam |I iti | 
tatra guror mantrodbhüvanadvàrà Sisyasya  $ravanamátraprádhànyena | svarüpa- 
samáavesadàyini diksánavt kundalinisaktyullekhanátmikà manovyüpáránusandheyà śāktī 
sarvavikalpavaimukhyena  svasvariipavibhinnasambhusamavesasvabhava śāmbhavīti 
vivekah | evam Saktipdtasya tivrativrataratvádayo ‘pi bhedàh svayamühaniyáh | 
sarvathà — desikanüthacaranasusrüsamátrünuprünanam etat — kaulikasiddhantanu- 
sandhanam iti rahasyam (p. 170) 


‘It is possible to allude to the otherworldly action, such as initiation of the lord 
who is the master in whose body the Supreme Lord has entered. When it is said that 
(this takes place) when there is his gracious gaze, that is called ‘initiation by the eyes’. 
Insofar as (these) initiations belong to three kinds called Anava, Sakta and Sambhava, 
all those kinds are considered to be variously appropriate in accord with the particular 
place, time and nature. 

The teacher's gracious gaze (kafüksa) is considered to be the best way to 
penetrate into (the disciple who is) the object of grace. It is the consciousness of (the 
leacher's) own heart that threads through all (forms of) initiation beginning with 
Sambhavi and so is called the power of sight (drksakti). As they say: 

‘And that is the gaze (cast) on the disciple by the teacher with (his enlightened) 
mind, which is grace at one with the consciousness, completely full of all the paths.” 

There Anavi initiation bestows upon the disciple penetration into his own (true) 
nature. (This takes place) by means of the generation of Mantras, which is 
predominantly based on hearing alone. The Sakti (initiation) is to be contemplated 
through the activity of the mind, and consists of the manifestation (ullekhana) of the 
power of Kundalini. Sambhavi ation) is penetration into Siva (Sambhu), who is one 
with one's own essential nature, that takes place by setting aside all thought constructs. 
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This is the difference (between them). In this way, one can infer for oneself that (they 
correspond) to differing (degrees) of the descent of the power (of grace,) intense and 
most intense etc. The secret (and essential point) is that this is the contemplation of the 
Kaula teachings, of which the very life is only the desire to hear (the teachings and 
commands that come from) the master’s feet.’ 


Abhinava quotes the Nisatanatantra (below, 28/72-73ab) as saying that this 
takes place by the penetration of consciousness brought about by the teacher's words 
(kathandvesana). When this happens, the body, which comprises the senses and mind, is 
understood to be nothing more than an instrument (‘machine’) (yantra) of consciousnes 
and so is no longer binding. From that moment on the disciple is free, and makes use of 
the body to experience daily life and act with perfect detachment and yet profound 
involvement, knowing fully that he is Siva, as are all things and every living being. See 
below, note to 13/230cd-231ab. 

Jayaratha quotes the first line and a half of 13/230cd-23lab in TÀv ad 
13/313cd-314ab. Abhinava quotes a variant of the same verse in 37/29. There the third 
quarter reads muktas tenaiva kālena — ‘(the disciple) is liberated at that very moment’ 
for tadaiva kila mukto ‘sau. The meaning is the same. Maheśvarānanda (MM p. 166) 
quotes TA 13/230cd-231ab. His citation contains a significant variant. Indeed, it may 
well be a better reading. There we find ‘prabhdsitam’ — ‘speaks’ in the place of 
‘prakasitam’ — ‘reveals’. Abhinava quotes a similar verse in 28/72-73ab which he tells 
us is from the Nisatanatantra. This version supports Maheśvarānanda’s reading as it 
states clearly that a worthy disciple is liberated the moment he hears the teacher's word. 

Jayaratha quotes another, substantially different version of this verse, which is 
clearly not just a variant, in TÀv ad 1/44: 


gurunaiva yada kale sampradayo nirüpitah | 
tadaprabhyti mukto ‘sau yantram tisthati kevalam W 


‘If the teacher expounds the tradition (at the right) time, (the disciple) is 
liberated (in an instant); from that moment on, all that remains is just the machine (of his 
body). 


This verse must have been drawn from the Kularatnamālā. Abhinava tells us 
here that the verse he is citing represents the view of both the Kularatnamālā and the 
Gamatantra. The question naturally arises which of these two is Abhinava quoting here? 
Maheśvarānanda quotes this verse (MM p. 166), stating that he is citing the teaching 
(maryādā) of the Ratnamālā. However, he is certainly mistaken. If he were correct, it 
would mean that the cognate verse Jayaratha quotes in TĀv ad 1/44 is from the 
Gamatantra. If it were, this would be the only citation Jayaratha makes from the 
Gamatantra, even though there are several occasions where it would have been 
appropriate for him to do so. Conversely, Jayaratha does not quote the Ratnamālā in his 
commentary on 13/230cd-23lab, as he most probably would have done had the 
reference matched. He did not have the Gamatantra, so he could not quote that. Thus, as 
Abhinava informs us that the same is said in both the Gama and Ratnamálà, there is no 
reason to doubt that the verse Jayaratha quotes in TÀv ad 1/44 is from the 
Kularatnamálà, that we know Jayaratha could access. Clearly, Mahesvarünanda simply 
quoted Abhinava and wrongly assumed that Abhinava's source was the Kularatnamala. 
He could not check because there is no evidence that Mahesvarünanda had access to the 
Kularatnamálà, for he does not quote from it anywhere else. Thus, it appears that the 
verse in 13/230cd-231ab is drawn from the Gamatantra. This is confirmed by the 
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(The body is like) a machine, because, (in itself devoid of 
consciousness.) it does nothing. 

Surely (one may ask), if the body is like a machine at that time, how can 
there be (any) pleasure or pain? And if there is, then (that is) not the liberated 
state. With this doubt in mind, he says: 


metime gag fa 0 232 0 
a farsa des anA fef | 


prarabdhrkarmasambandhdd dehasya sukhiduhkhite || 231 |l 
na visanketa tac ca $rigamasástre nirüpitam | 


The body is subject to pleasure and pain because it is associated 
with Karma which is in the process of giving rise to its consequences 
(prarabdhrkarma). He should not doubt (that he is liberated). That is said in 
the Gamatantra. (231cd-232ab) 


‘The body’ includes the body, the intellect and the rest (of the 
psychophysical organism); that is not the Self. ‘He should not doubt’ that, 
because (he) experiences pleasure and pain, he is not liberated. Surely (one may 
object that), this is not a doubt without grounds, so how is it that he has said 
this? With this doubt in mind, he says that ‘that is said in the Gamatantra’. 
(Now he goes on to) quote that: 


efe: Set ERNSRSTTSWI 11 232 I 
mem aa mers aaah més 


avidyopásito deho hy anyajanmasamudbhuva || 232 || 
karmaná tena badhyante jfiánino ‘pi kalevare | 


‘Indeed, the body is attended (updsita) by ignorance (avidya)'? that 
arose (due to Karma) in another life. Thus, even realised souls (jfidnin) are 


continuity of discourse with verse 13/232cd-233ab, that Abhinava clearly states is from 
the Gamatantra. 

Abhinava is telling us here that, occasioned by the most intense Sakripáta, this 
form of initiation grants liberation in life (jrvanmukti). Accordingly, when 
MaheSvarananda quotes the same verse (in MM p. 166), he discusses the attainment of 
liberation in this life and how it takes place in an instant by the teacher's gracious gaze 
(kataksapata), whereby his liberated state is transmitted directly to his disciple in an 
instant. He refers to the Parátrisika as teaching the same, and quotes Abhinava's 
commentary in that regard. He also quotes a passage from the Sivadrsti that declares that 
once gold is known, there is no need of other means of knowledge. Thus, he walks in 
the footsteps of Abhinava, for whom the nondualist Saivism and the Pratyabhijia, like 
the PT, teach immediate liberation in this lifetime. 
°°? Jayaratha explains that this ignorance is Maya. 
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bound by the Karma (of previous lives), so long as the body persists.’ 
(232cd-233ab) 


Surely (one may ask), there are three (kinds of) Karma that activate the 
body, namely, (those that determine) the type (of birth) (jari) and lifespan and 
the one that gives worldly experience. So how is it that the (word) ‘Karma’ is 
singular? Moreover, how can that word (Karma) be appropriate, if one cannot 
perceive the entity to which the word refers and is to be reflected on? Taking 
these two doubts together, (Abhinava) says (by way of explanation): 


meg eA fafa: 233 1 
shpaga uae 


jātyāyur bhogadasyaikapraghattakatayà sthitih | 233 Il 
uktaikavacandad dhiś ca yatas teneti sangatih | 


The singular (of the word Karma) implies that (the three types of 
Karma relating) to the type (of birth) (játi), the lifespan, and the one that 
gives worldly experience, are fused together (to form a single unit). (The 
use of the word) ‘indeed’ is equivalent to ‘because’, and is correlative to 
‘therefore’. (233cd-234ab). 


"The singular' is of the word Karma. Thus (the use of the word 
‘indeed’) ‘is equivalent to ‘because’ and is correlative to *therefore"'. It is 
correlative. A relationship of this sort is one between a logical cause (hetu) and 
the possessor (of that cause).™ It is such ‘indeed’. This is the meaning of the 
word ‘indeed’, and by (the use of) that word in that way, (the relationship 
between the embodied condition and Karma) is reflected upon. This is the 
meaning. Karma, accrued in a previous life, is of three kinds, because (it 
determines) the type (of birth) (jati) and lifespan, and gives worldly experience. 
(These three kinds) are said to be fused together (to form a single unit). Thus, it 
is because of this that the body is presided over by Maya. So (long as) the body 
persists, even realised souls are bound by it. (This must be so,) because they are 
seen to be as if bound, because (they) experience pleasure and pain. This is the 
meaning of the verse (quoted from) the venerable Gamatantra. Thus, he has 
explained (the meaning of the statement) that ‘he goes to Siva (either 
immediately), or after (he has had) the worldly experience predetermined (for 
him)? 


* [n other words, the statement made in the previous verse thus amounts to: ‘indeed, it 
is because the body is attended (upasita) by ignorance (avidya) that even realised souls 
are subject to Karma’. The logical cause or reason for Karma is ignorance. The body is 
the bearer of that ignorance. 

*4 Above 13/203cd, quoted from MV 1/45cd. 
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Now he explains the statement that ‘he goes to Siva (immediately) by 
» 255 


the dropping of the body'. 


ARATTA: 0 33v dI 
Baa TTHIHÉSTURTEENSRNT: d 
went gia AART, 0 235 A 


abhyàsayuktisamkrantivedhaghattanarodhatah | 234 |l 
huter và mantrasamarthyat pasacchedaprayogatah | 
sadyonirvanadam kuryàt sadyahpranaviyojikam | 235 ll 


(If the disciple is worthy, the teacher) should perform the initiation 
that bestows liberation (nirvana) immediately, separating him instantly 
from his life breath.5* (It may be imparted, as the case may be,) by 
exercising (on the vital breath), by a special ritual procedure (yukti), by 
transiting (into another body and the like), by piercing (the centres of the 
subtle body with Mantra etc.) (vedha),”” by offering oblation, by striking 
(ghattana) (the disciple), by blocking (the vital breath in the central channel 
of Susumnà) (rodha), by the power of Mantra, or by severing the fetters.” 
(234cd-235) 


‘Exercising (on the vital breath)’ (abhydsa) is repeatedly (reinforcing) 
awareness of the movement of the breath. ‘A special ritual procedure’ is the 
application of the net (jálaprayoga), which will be explained (further ahead) ^^ 
"Transition (into another body and the like)' is (the yogic procedure of) 
entering into another (person's) body (parapurapravesa) and the like. 


355 Abhinava is referring to MV 1/45. The previous verse is supplied in order to 
understand the context: 


‘One who is penetrated by Rudra's power desires to go to a true teacher, in 
order to attain worldly benefits and liberation, and is led (to him) by Siva's will. Once 
he has worshipped him, and because he has satisfied (him by displaying the signs of his 
penetration,) he obtains from him Saiva initiation. (44) 

(Such a one) goes to (Siva) either immediately or by the dropping of the body 
or because (he has) enjoyed the worldly experience (predetermined by his remaining 
Karma).' MV 1/45 (both these verses are quoted above in 13/199cd-203) 


Verses 13/234cd-239 that follow here are a commentary on 1/45. See above, 
13/203cd. This verse from Abhinava's most authoritative source supplies him with an 
authority for his view, repeatedly stated, that there are two ways of development leading 
to liberation — gradual and immediate. 

256 This form of initiation is described in Chapter Nineteen. 

257 See below 29/236 ff. 

*8 See below, 17/65 ff. 

* This is a way of initiating a disciple and so liberating him after he has died. See 
below, 21/25 ff. 
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‘Piercing’ (vedha) (the centres of the subtle body) with Mantra etc., as will be 
explained."^ ‘Striking’ (ghattana) is ejecting the vital breath (from the body). 
The ‘blocking’ (rodha) of the breath is the act of establishing it in the Central 
Abode (of Susumnà) by abandoning the going and coming (of the movement of 
the breath). ‘The ‘Mantra’ (meant here) is that of Kalaratri and others."^' (This 
initiation bestows liberation) ‘immediately’, at the same time as initiation (is 
received). 

This (initiation) need not to be done in all circumstances. Thus, he says: 


wa aaa fas STRA WUUTNUD |d 

a AA af aoa puse 06335 |! 
3h a àma: | 
MARASA YE WE AA: d 236 d 
worn fafaunftara WW: UEZN | 
"rmn BATTISTI 


tatra tv ego ‘sti niyama àsanne maranaksane | 

an nànyathürabdhrkarma yasman na suddhyati || 236 |l 
pürvam evaitan mantrasámarthyayogatah | 

iyojito ‘py esa bhunkte Sesaphalam yatah | 237 I 
tajjanmaSesam vividham ativahya tatah sphutam | 
karmantaranirodhena sighram evapavrjyate || 238 || 


A restriction (niyama) (applies) there (in that type of initiation) - it 
can only be performed when (the disciple) is close to dying, not otherwise, 
because, as we said before, the Karma which is in the process of giving rise 
to its consequences cannot be eliminated. (Indeed,) even one who has been 
separated from the vital breaths by the power of Mantra experiences the 
fruit of (his) residual (Karma). Thus, having borne (and exhausted) the 
various (Karmas) that remain in this life, it is clear that he is quickly 
liberated by blocking (any) other Karma (relating to future births etc). 
(236-238) 


‘(Not) otherwise’, that is, when (the disciple) is not close to dying. As 
is said (in the Gahvaratantra): 

‘Having observed that the disciple is consumed by old age and is 
severely afflicted by illness, (the teacher) should cause him to quit (the body), 
and then conjoin him to the Supreme Reality.’ 


%0 See below 29/236 ff. 

?' See 30/55cd-57. 

%? Abhinava quotes these lines below in 16/182 and 19/8, telling us that they are from 
the Gahvaratantra. Jayaratha quotes this verse above in TAv ad 9/130cd-131ab. 
Ksemaraja quotes it in SvTu ad 4/148cd-149. 
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Surely (one may ask), let this (initiation) also be for (a disciple) who is 
one not close to death. What restriction is there? (The disciple would attain) 
liberation at the very time it is performed. So what use is this delay, because its 
(performance) depends on its being the moment of (the disciple's) impending 
death? With this doubt in mind, he says that 'Karma which is in the process of 
giving rise to its consequences cannot be eliminated'. Surely (one may object 
that), if this initiation eliminates Karma, then let it be as if its (elimination) were 
to be in the future or, if it is not,” then like that one, that (future) one should 
(also) not take place. With this doubt in mind, he says that (it is) ‘as we said 
before', that is, in chapter nine. As was said there: 

‘(However,) how can the Karma that has started to take its effect 
(arabdhakarya) in this body be eliminated? (It cannot.) That which has reached 
its final stage (of completion) cannot be suppressed. ^^ 


Surely (one may ask), if by this (initiation) the vital breath is 
disconnected (from the disciple's body) by the Mantra's capacity (to do so, then 
the fettered soul) who experiences it (no longer) exists (in the body, so) who 
would be subject to the consequences of that Karma? What use is there to 
consider what its purification or otherwise (suddhyasuddhi) (may be)? With this 
doubt in mind, he says ‘even one who has been separated from the vital 
breaths by the power of Mantra experiences the fruit of (his) residual 
(Karma)'. The Karma that remains is that which impels (arambhaka) the body 
because the rest has been purified. ‘This is why’ for this reason, ‘one must 
bear (and exhaust)' the various remaining consequences of the previous life, 
such as one's lifespan and worldly experience, (due to) the Karma which is in 
the process of giving rise (to them) (prarabdhrkarma). Then having born it 
(ativahya), that is, brought it to a complete end, by having the worldly 
experience (to which it gives rise), he is ‘liberated’, because there is no ‘other 
Karma’ of any sort, be it future (Karma) or the like, that delays (his liberation). 
This is the meaning. (Thus) it is rightly said that that should be done when the 
moment of death is at hand. 

Thus, he says: 


Taree chat TSCND ALTA | 
PAARO fe wr 00334 I 


tasmat pranaharim diksam najnatva maranaksanam | 


Therefore, the initiation that removes the vital breath (from the 
body) should not be imparted without having first ascertained the moment 
of death, otherwise the sole result would be to break the Supreme Lord's 
command. (239) 


755 Read tad asty eva for tad asyeva. 
?*! Above, 9/130cd-13 lab. 
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It is taught thus that, apart from breaking the Supreme Lord’s command 
in this way, nothing else at all is accomplished. 
Concluding thus (this) point, he introduces another. 


wafers fruit: wrasse: | 
ekas triko ‘yam nirnitah Saktipate ‘py athaparah | 
The three (forms of) one (kind of) the descent of the power (of 


grace) have been explained. Now (let us examine) another (that is, the 
moderate descent of power). (240ab) 


‘The three (forms of) one (kind)’, that is, the one called ‘intense’. He 
says that: 


The Moderate Descents of the Power of Grace 


aaa g carat para 4 Wem TAT I svo II 
vare afe ferai tart g feat wag | 


tivramadhye tu diksayam krtayàm na tatha drdham | 240 Il 
svatmano vetti Sivatàm dehante tu sivo bhavet | 


When the initiation is performed (but only) an intense moderate 
(descent of grace) takes place, (the initiate) is not firmly convinced of his 
own Siva nature. (However,) when the body comes to an end, he becomes 
Siva. (240cd-241ab) 


‘(The initiate) is not firmly’ (convinced,) because he does not have an 
immediate experience of the knowledge of his own (true) nature, which is free 
of thought. 

What is the authority here (for this teaching)? With this doubt in mind, 
he says: 
sop RTARTA: oov» di 
uktam ca nisisaficarayogasaricarasastrayoh | 241 || 


It is said in the scriptures (called) Nisisaricara and Yogasamcara. 
(241cd) 


He paraphrases (the text with the words): 


arang wt ra er raai aA | 


vikalpāt tu tanau sthitvā dehānte sivatam vrajet | 
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‘Having resided in the body due to thought, when the body ends, he 
becomes Siva.’ (242ab) 


As is said there: ‘He whose mind is yoked to thought (vikalpayukta) 
goes to Siva (only) after the body falls away’? 


mea wewri Rag uq 11 2¥2 od 
sp grange tea fia: | 

FAA qp ata web Fart Frater: d evs od 
Weg emi a yaar wanfsd aT | 


madhyamadhye Saktipate sivalabhotsuko ‘pi san | 242 ll 
bubhuksur yatra yuktas tad bhuktvà dehaksaye sivah | 
mandamadhye tu tatraiva tattve kvàpi niyojitah ll 243 ll 
dehànte tattvagam bhogam bhuktvà paścāc chivam vrajet | 


When a moderately moderate descent of the power (of grace) takes 
place, (the one who receives it), although he is eager to attain Siva, even so, 
he also desires worldly benefits, and so becomes Siva when the body dies, 
after he has experienced that (worldly fruit, in the place) where (the 
teacher) has conjoined (him). 

(When) a mildly moderate (descent of the power of grace) takes 
place, there itself, wherever (the disciple) has been conjoined (by his 
teacher in the course of initiation) to a reality level (fattva), when he dies 
(dehànte), after he has experienced the (various) experiences relating to 
(that) reality level, he attains Siva.” (242cd-244ab) 


‘Where’ (the teacher has conjoined him), that is, in the desired 
metaphysical principle or the like, (he experiences) ‘that’ net of worldly 
benefits attained, for example, by the practice of Yoga there in that place, ‘after 


2% This line is part of a passage Abhinava quotes from the Nisisamicãra in 1/50-51 and 
as 14/44cd, which is quoted there in both cases by Jayaratha. Jayaratha did not have 
access to the Yogasamcara. Clearly, the line Abhinava quotes here is not from there. 

2% [n brief, all those who receive a moderate descent of the power of grace are destined 
to attain identity with Siva after they die. If the moderate grace is intense, he who 
receives it believes that he is Siva, which would be enough to liberate him in his own 
lifetime, as happens if he had had an intense descent of the power of grace. However, 
his insight into his true identity and confidence in that belief is not stable. But it is 
sufficient for him to be in his last life, so that when he dies, he attains liberation by 
realising his identity with Siva. The other two lower levels are not the same because, 
although those who have received moderately moderate or mildly moderate saktipata 
desire to attain Siva, they also hope for worldly benefits (in other words they are 
bhubhuksus as well as mumuksus). When Saktipdta is moderately moderate, he 
experiences the worldly benefits and pleasures he desires here in this body and world. If 
it is mildly moderate, he goes to another world order (bhuvana) on the reality level 
(tattva) to which he has been sent by the teacher to work out what remains of his Karma. 
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he has experienced that’, that is to say, by means of this same body. Thus, he 
says that he ‘becomes Siva when the body dies’. 

‘There itself’, that is, in the course of (the mildly moderate) descent of 
the power (of grace). ‘Wherever he has been conjoined’ as desired, that is to 
say that, although he is eager to attain Siva, ‘once he has experienced’ (that) 
through another body (he becomes Siva). Thus, he says: (He becomes Siva) 

‘when he dies (dehànte), once he has experienced the (various) experiences 
relating to a (particular) principle’. As (Abhinavagupta) himself has said 
elsewhere (i.e. in the Tantrasára): 


“(One who, because he has received) a moderately moderate (descent of 
the power of grace), although eager to attain Sivahood, even so, he (also) has an 
intense desire for worldly experience. In spite of this, he possesses the 
(liberating) knowledge (granted to him) in the course of initiation. Once having 
experienced the benefit (bhoga) obtained by the practice of Yoga by means of 
this body, he becomes Siva when the body comes to an end. By a mildly 
moderate (descent of grace,) one attains Sivahood (only) after having had the 
worldly experience (which is the consequence of Karma) through another 
body." 


wf amem Sener vv od 
TACT SACI AeA: 


tatrapi taratamyasya sambhavac cirasighratà ll 244 || 
bahvalpabhogayogas ca dehabhiimyalpatakramah | 


There is a gradation there also (of the moderate descents of the 
power of grace), according to whether (their effects) 1) arise more or less 
quickly, or 2) (their) fruits (bhoga) are more or less abundant, or 3) the 
planes of the bodies (in which one is reborn) are more or less numerous. 
(244cd-245ab) 


The first kind (of gradation in the descent of the power of grace) 
pertains to the (disciple who has been initiated as the teacher’s) apprentice 
(putraka), The remaining two kinds are said to pertain to the adept (sádhaka) 
who is a Sivadharmin." 


Now he describes the remaining (form of) the descent of the power (of 
grace), which pertains to the Lokadharmin (type of initiate). 


%7 TSà chapter 11 p. 123. 

* Read dehabhiimyalpata- for dehabhitmalpata-. 

% Initiates are of four kinds: 1) A common observer of the Rule (samayin) 2) An adept 
(sadhaka) 3) and 4) Apprentice (putraka) who is destined to become a teacher (dcarya), 
which is the fourth kind. Again, initiates may be two kinds. He may be a Sivadharmin or 
Lokadharmin. Concerning the distinctions see below, 15/1 ff. and notes. 
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The Mild Descents of the Power of Grace 


Wh TES omma gem | wv odi 
serpere fatto: für | 


tivramande madhyamande mandamande bubhuksutà | 245 || 
kraman mukhyátimátrena vidhinaityantatah $ivam | 


(The disciple's) desire for worldly benefits grows progressively 
more primary, according to whether (the descent of the power of grace is) 
intensely mild, moderately mild, or mildly mild. (However, he too) 
ultimately attains Siva by virtue of the rite (of initiation). (245cd-246ab) 


Here, in this kind of descent of the power (of grace), which is termed 
‘mild’, the /okadharmin adept’s ‘desire for worldly benefits grows 
progressively more primary', to the degree in which it becomes predominant. 
This is the meaning. But even so, right down to (the lowest level, which is that 
of) the Lokadharmin, ‘by virtue of the rite’, which is the (form of) initiation 
appropriate for him, ‘he attains Siva’, that is to say, he is liberated. As 
(Abhinavagupta) himself has said (in the Tantrasára): 


"When a person's eagerness for worldly benefits predominates, then 
(the descent of the power of grace) is mild. (However,) it is (certainly) a descent 
of the power (of grace), because the eagerness there (for that worldly benefit) is 
as a means to (the practice) of the Supreme Lord's Mantra and Yoga, and 
because the Supreme Lord's Mantra, Yoga and the like ultimately culminate in 
liberation, 


The intended sense here is as follows. Any lokadharmin who (is the 
recipient of) an intense mild (form) of a descent of the power (of grace) can 
attain Siva by the power of initiation when the body (in the present life) comes 
to an end, once he has experienced (and exhausted) the experiences in the same 
world, for example, (in which he is reborn), as desired. As is said (in the 
Mrgendratantra): 


‘Having placed the (disciple who is) devoted to worldly Dharma 
(lokadharmin) into the (status of) the desired Lord of a world order, he should 
fulfil that Dharma (dharmdpddana). Or else, the one who desires liberation 
(should be placed) within Siva.’?”! 


He will say (further ahead): 


2 TSa chapter 11 p. 124. - 
?' MrT Kriyapada, 8/149 The first line is quoted above in TAv ad 6/177 (176cd-177ab), 
and ad 8/194-195ab (193cd-194). The full verse is quoted ad 15/30 and ad 26/47-51ab. 
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‘(The disciple) enjoys the (yogic powers) to become small at will and 
the rest in the type of body he has assumed (prárabdhadeha), and then, once he 
has enjoyed that, he travels upwards to where (the teacher) has conjoined (him), 
namely, Siva with and without parts (sakala and akala) ^? 


Again, (it happens to) one who is the recipient of a moderately mild 
descent of the power (of grace) that, once having experienced (and exhausted) 
the consequence of (his) Karma (bhoga) in some (moderate period of) time, 
somewhere within a world order or the like, he is then initiated by its lord, and 
(so) ultimately attains Siva's state. Again, one who is the recipient of a mildly 
mild descent of the power (of grace), once having experienced for a very long 
time the consequences of (his) Karma there, by progressively attaining the state 
of sharing a common world (sálokya) (with the deity there), proximity (to it) 
(samipya) and conjunction (sã yujya) (with it), then, after having received 
initiation, he attains Siva's state." 


Another Interpretation of the Mālinīvijayottara 


He (now) explains these verses drawn from the Málinivijottara 
(Sripiirvasastra) according to a different view. 


art frumgficmfeneb RTT db 9v gi 
ata madara d 


anye yiyásur ityadigrantham praggranthasangatam | 246 || 
kurvanti madhyativrakhyaSaktisampatagocaram | 


“According to others, the line, ‘he who desires (to go to a true 
teacher)’ etc.” is linked to the previous ones, and is considered to refer to 
the moderately intense descent of the power (of grace). (246cd-247ab) 


(These lines are) ‘linked to the previous ones’; that is, they are linked 
together with the line ‘(the state of oneness) with ignorance ceases’. (Thus, 
freed to some degree from ignorance.) he desires to go to a true teacher)’. (He 
gives) a reason (as to why he desires to go to a true teacher.) by specifying (that 


?? Below, 15/30. 

zn These three possible progressively more elevated postmortem states of a blissful life 
in Siva's heavenly world (salokya), proximity to the Deity's divine presence (samipya) 
and conjunction with it (sayujya), which is not total oneness, are also mentioned by 
Ksemarája ad SvT 10/787cd-788ab. Along with sdripya (possession of Siva's 
fundamental characteristics of omniscience, omnipotence, and omnipresence), they 
came to form a standard set of four. An early list of these four occurs (with sarinidhya 
in the place of sayujya) in the MPA yogapada 5/63 ff., where they appear as a larger set 
of seven kinds of liberated soul. 

7^ The following verses up to 253 are interpretations of Málinivijaya 1/43cd-44. Cf. 
above 13/199-203 for Abhinava’s explanation. 

%5 MV 1/44b. 


280 CHAPTER THIRTEEN 


these lines) 'refer to the moderately intense descent of the power (of 
grace)’. 
He says that: 


"rep ATASA HATA 11 wv di 
sargia qa aaa ager | 


yada pratibhayàvisto ‘py esa samvádayojanàm | 247 || 
icchan yiyásur bhavati tadé niyeta sadgurum | 


If one who has been penetrated by (the power of) intuition 
(pratibha) desires to go to a true teacher, wishing (to have his insight) 
confirmed, he is then led to him. (247cd-248ab) 


‘If one’ within whom insight (born of) intuition has arisen, because 
(his) ignorance has ceased by virtue of the penetration of Rudra's power, (and 
E a) recipient of a moderately intense descent of the power (of grace), 
‘wishing (to have his insight) confirmed’ in order to make its confirmation 
firm (and certain), by the aforestated means (yukti), ‘desires to go to’ the 
teacher's family (of disciples). He is ‘then’ led to a true teacher by the Supreme 
Lord's power. The meaning is that his activity (then) becomes directed towards 
that. 


(However,) that does not happen (to everybody,) without distinction. 
Thus, he says: 


aad: Anae: vaca Arar ge i eve odi 
eft ad forget amet TAN ya d 
maaa ud wee wT 1 eve od 


na sarvah pratibhavistah $aktyà niyeta sadgurum || 248 || 
iti brüte yiyasutvam vaktavyarn nànyathà dhruvam | 
rudrasaktisamávisto niyate sadgurum prati || 249 || 


(However, not everybody who has been penetrated by (this) 
intuition (pratibhà) is led by (its) power to a true teacher. Thus it is said 
that it is necessary to say that he desires to go (to a teacher), certainly not 
otherwise (for it would have been sufficient to say,) ‘penetrated by Rudra’s 
power, he is led to a true teacher." (248cd-249) 


?* Above, 13/201. Abhinavagupta says that this statement refers to someone who has 
received intensely intense descent of grace, not just a moderately intense one. Note that 
according to both views Siva does this directly, unmediated by a teacher. This is the 
point. 

7 This is an explanation of MV 1/44. 
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(The Lord) has said that the ‘desire to go (to a teacher)’ was 
mentioned previously (right at the beginning, as a qualifying characteristic of 
such a person). ‘Otherwise’, if everybody were to have (that) propensity to (go 
to a) true teacher brought on by the power (of their intuition), (there would be 
no) need to refer to (this) desire to go (to a teacher). If every teacher (@carya), 
without distinction, who possesses the insight born of intuition were to be led by 
(its) power to a true (fully realised) teacher, then without using those words 
‘desirous to go’ (yiyasuh), one need only say just that. (Instead, the Tantra says:) 


‘one who is penetrated by Rudra’s power desires to go to a true teacher, 
in order to attain worldly benefits and liberation, and is led (to him) by Siva's 
will.” 


The sense is that in this way there would not be different types (of 
teachers,) such as those that do and do not need the support (of other teachers or 
scriptures) (sabhittinirbhitti). i 

Therefore, even if he possesses knowledge (born of) intuition, (but is) in 
need of a clear and certain confirmation (of his attainment), he desires (to go to 
a teacher). Thus, he says: 


SH maada aera: d 
admaewenetrargyara FEET 11 :ue |i 


tena prüptavivekotthajnánasampürnamánasah | 
dárdhyasamvàadarüdhyader yiyasur bhavati sphutam || 250 Il 


Thus, his mind full of the knowledge born from the discrimination 
(of the intuitive insight) he has attained, he desires to go (to a teacher) to 
receive a clear and certain confirmation (that it is sound). (250) 


This explanation is not without a basis (in the scriptures). Thus, he says: 
sw tReet remm weft d 
afro: fara ea wep sed Wer dogm da 
"ep senha qup d WU | 
aes d fuper] RT eU WW: d BW? di 
wem d Rreumem sfr fe mem | 
uktam nandisikhatantre pracyasatke mahesinà | 


abhilasah sive devi pasiinam bhavate tadà ll 251 WM 
yada Saivabhimanena yuktá vai paramanavah | 


75 MV 1/44. This verse is also quoted above as TA 4/35 and 13/202 and below ad 21/1. 
?? See above, 4/47cd-48. 
%0 Omit nanya. 
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tadaiva te vimuktàs tu diksità gurunà yatah \| 252 || 
praptimatrac ca te siddhasadhya iti hi gamyate | 


MaheéSa (the Great Lord) has said in the first section of six thousand 
verses (satka) of the Nandisikhatantra: *O goddess," supreme individual 
souls, by considering themselves to be Siva,” are conjoined (to him). 
Initiated by the teacher," they are liberated just then itself. (Even so, 
these) fettered souls desire (to go to) Siva. This is because they come to 
know (from him) that just by receiving (that initiation), they have 
accomplished what needs to be done. (251-253ab) 


Although ‘supreme’, that is, extremely bound ‘souls’, ‘by considering 
themselves to be Siva’, which is knowledge (born of) intuition, ‘are conjoined 
(to Siva)’ and (so) ‘are liberated just then itself’. Even so, in order to 
strengthen the confirmation (that their liberation is authentic) with respect to 
their previous condition, those fettered souls then ‘desire’ to go to a teacher 
who is (in fact) Siva, in accord with the teaching that: ‘in the form of a teacher, 
Siva graces the world’, (They desire this) because they have been ‘initiated by 
the teacher’, The meaning is that they have undergone (their) purifying (and 
empowering) rites (krtasarisküra). And so: 


"That teacher who, even though uncreated (akalpita), has by the 
confirmation (obtained) from other (teachers or scriptures) strengthened (his 
conviction of the genuineness of his enlightenment) and is thus further purified, 
is Bhairava in person (saksat).’** 


In accord with this teaching, ‘they come to know’, that is, understand, 
that ‘they have accomplished what needs to be done’, that is, that the fetters 
of phenomenal existence have been severed 'just by receiving (that 
initiation)’, when (their) purification has been made firm (and received 
confirmation) in another way from the teacher etc., (that this has taken place). 
As is said there (in the Nandisikhatantra), one and a half verses further ahead: 


‘Once the all-pervasive lord has assumed"? the form of a teacher and 
then penetrated fettered souls with his own power by (means of) initiation, the 
Lord, who is the possessor of power, severs the net of (their) fetters. Thus, as 
the heap of fetters are severed (by it, that initiation) is said to be *one that severs 
the fetters’ (bandhanikrnti) in the course of Siva's sacrifice (adhvara)." 


?' Read with MSs C and T devi for deve. 

?* Note that Abhinava presents the teachings of the Nandisikhd as nondual by justifying 
this statement. However, one wonders whether it is not his addition. The passage 
Jayaratha quotes, stating that Siva penetrates the teacher, implies a more dualist view. It 
is hard to understand how disciples may be permanently liberated by identification with 
Siva, whereas the teacher has to assume this state of identification only occasionally, as 
when he is engaged in the ritual that serves to initiate his disciples. 

2 Literally: ‘because (they will be in this way) initiated by the teacher’. See above 4/77. 
* Above, 4/76cd-77ab. Also quoted in TAv ad 13/158. 

?5 Read samádháya for samaghraya. 
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Surely, if this is so, then the words ‘desirous to go (to a true teacher)’ 
refer (to the state of one who has received) a moderately intense descent of the 
power (of grace). So, what (are the words in the Tantra that refer) to the weakly 
intense (form)? With this doubt in mind, he says: 


wur qoem wader: d 243 1 
tam Gradhyeti tu grantho mandativraikagocarah | 253 Il 


(Thus) the words ‘once he has worshipped him’ etc.” refer solely to 
the mildly intense (descent of the power of grace)" (253cd) 


Thus, the point is proved that the words before refer to the intensely 
intense (form of the descent of the power of grace). He concludes this topic 
(saying): * 
qan wierd Mey fnr | 
navadhà Saktipato ‘yarn $ambhunáthena varnitah | 


This is the nine-fold descent of power described by Sambhunatha. 
(254ab) 


Proof of the Independence (of Grace from 
Personal Effort) (anapeksitvasiddhi) 


(He now) presents the (overall) essential meaning (of this passage). 


Supreme Grace is the Direct Experience of the Light of the Self. 
At all Levels, Grace Depends Solely on Siva’s Will 


zi unite sri RIRE: I 34% odi 
WaT: TH: wasaa: | 
anas Aime AAT: 1 B44 odi 
Sn: mA wast Raae: | 


idam sáram iha jfieyarn paripürnacidátmanah | 254 || 
prakásah paramah saktipáto *vacchedavarjitah | 
tathavidho ‘pi bhogamsavacchedenopalaksitah | 255 Il 


2 MV 1/45a quoted above, 13/203a. 

%7 Abhinavagupta had said above in 13/201 that this statement refers to someone who 
has received intensely intense descent of grace, not just a moderately intense one, as is 
the view stated in 13/246cd-247ab. 

?* Now Abhinavagupta concludes this section dealing with the various types of the 
descents of the power of grace by strengthening his arguments for their independence 
(anapeksatvasiddhi) of any factors that may induce Siva to bestow them apart from his 
own perfectly free will and decision to do so. 
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aparah Saktipato ‘sau paryante sivatàpradah | 


One should know that this is the essence here (of the teaching): the 
supreme (para) form of the descent of the power (of grace), free of (all) 
limitations, is (the direct experience of) the Light of the Self, that is 
completely full (and perfect) consciousness. Although the inferior (apara) 
form of the descent of the power (of grace) is also like this, it is 
characterised by the limitation imposed by the aspect (of consciousness) 
which is the worldly experience (that is the consequence of Karma). (Even 
so,) ultimately, this (too) bestows identity with Siva (sivata). (254cd-256ab) 


‘One should know that this is the essence here’ of this descent of the 
power (of grace), even though it is of nine kinds. It is the supreme Light (of 
consciousness that shines) within the (individual) Self. (It shines there), even 
though it is limited, as (its) completely full (and perfect) conscious nature. That 
(experience) is said to be the ‘the supreme (para) form of the descent of the 
power (of grace)', because ‘free of (all) limitation’. The meaning is that it 
is unconditioned consciousness, because each (and every) limiting adjunct 
(projected onto it by ignorance) has fallen away. Again, it is (also) ‘the inferior 
(apara) form of the descent of the power (of grace)’ which, although it shines 
as consciousness in all its fullness, is limited by the aspect (of consciousness 
that manifests as) worldly experience. Thus it is said that ‘(even so,) ultimately, 
this (too) bestows identity with Siva’. 

Surely (one may ask), what causes a descent of the power (of grace) of 
this kind? Is it Karma or something else? With this doubt in mind, he says: 


srt arenas: d xus odi 
fa cum seta Aa: a uda: d 


ubhayatrapi karmáder máyantarvartino yatah \\ 256 || 
nàsti vyápára ity evam nirapeksah sa sarvatah | 


In neither case (of these two types) is (their) operation (vyapára) 
that of Karma and the like, (that operate) within Maya. Thus, (the descent 
of the power of grace) is independent in every way (of any factors apart 
from Siva’s will). (256cd-257ab) 


‘In neither case (of these two types) is (their) operation (vyapára) 
that of Karma and the like (that operates) within Maya.' The meaning is that 
the descent of the power (of grace) is not brought about by that. The reason for 
this is (stated) by way of the description (of Karma's nature, namely that it) 
‘(operates) within Maya’. The intended sense is that the Karma and the like of 
the soul is the instrumental cause of its presence within (the domain of) Maya, 
so how can it become an instrument of its transcendence? As was said before: 


?* See above 13/113cd-116. 
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‘(Siva) does not depend on the Impurity and Karma present in the 
(fettered) individual soul there (in that case to do this). How can that (Impurity), 
which is present (in the fettered soul), cause the destruction of the condition of 
being an individual (fettered) soul? Thus, one can reasonably establish that 
(when Siva is gracing the soul) He becomes independent of Maya (to do so). 


Moreover, as coming just after and related to (an exposition of) the 
variety (of forms of) the descent of the power (of grace), this (verse) affords an 
occasion to establish that (grace) is independent of Maya, as was declared in the 
initial enunciation (of the topics of the Tantráloka). 

Thus, the state of pure souls would be (that of) Bhairava 
(bhairavibhava) by virtue of their independence from Karma and (other) such 
(factors). Accordingly, he says: 


Repetition of Mantra and the Like is Not Binding Karma 
TR OWI À war How aaa: dp 24 di 
dp RET SAT WEIT 1) 34 odi 
amama at at afe: | 


tena máyüntaràle ye rudrà ye ca tadürdhvatah || 257 || 
svadhikdraksaye tais tair bhairavibhiyate hathàt | 

ye mayaya hy anakrantas te karmadyanapeksinah 258 Il 
Saktipdtavasad eva tàm tam siddhim upasritah | 


Thus, the Rudras who reside within Maya and those who are above 
them identify vigorously (hathát) with Bhairava when the post assigned to 
them comes to an end. Indeed, those who are not overcome by Maya (and 
so) are free of Karma and the rest, attain this or that accomplishment 
(siddhi) by the descent of (Siva's) power (of grace). (257cd-259ab) 


(This takes place) ‘vigorously (hathat)’, that is, by the strength (bala) 
of the Supreme Lord’s descent of the power (of grace), which is independent of 
(other factors) such as Karma. Surely (one may ask), as Karma and the like are 
impossible above the (level of) Maya, (that accounts for) that independence 
(from Karma). However, as that does arise within (the domain of) Maya, how 
can that (independence) be logically justified? Or, if that were so, how is it that 
these (varied) accomplishments (can be attained)? With this doubt in mind, he 
says: ‘Indeed, those who are not overcome by Maya (and so) are free of 
Karma and the rest, attain this or that accomplishment (siddhi)’, namely, 
various worldly benefits (as well as) liberation. 

Surely (one may ask), these (adepts) attain this or that accomplishment 
by performing rituals and repeating Mantras etc., so how is it that it has been 


* Above, 13/115-116ab. 
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said that they are independent of Karma and other (such factors)? Accordingly, 
he says: 


WY prag A: 1 248 di 
a perfect: wel aerate: d 


nanu piijajapadhyanaSsankarasevanadibhih | 259 |l 
te mantraditvamapannah katham karmanapeksinah | 


Surely, (someone may object that) they have attained the state of 
Mantra and the other (higher level subjects) by worship, the repetition (of 
Mantras), meditation, attending on Siva”' and the like. So how are they 
independent of Karma? (259cd-260ab) 


He refutes that (objection saying): 
Ad aao | 2&0 od 
vata sett monterey | 


maivam tathàvidhottirnasivadhyánajapà 
pravrttir eva prathamam esam kasmád vivi 


su Il 260 II 


(I reply that) that is not so. Let us begin by examining what moves 
them initially (to practice) the repetition (of Mantras) and this kind of 
meditation on Siva, Who transcends (Karma) and the like. (260cd-261ab) 


One should thus reflect here on this, namely, ‘what moves’ these pure 
souls initially to practice in such domains as those of the repetition (of Mantras) 
and meditation? What is the instigating cause (nimitta) there (that impels them)? 
It is this Siva who transcends (Karma) and the rest that are like that and operate 
within (the domain of) Maya, (but even so, He) is untouched by them. 

Surely (one may ask), it was said that the instigating cause here (of this 
impulse to spiritual practice) is the balance of (contrary) Karmas, (that 
eliminates them) and the rest. With this doubt in mind, he says: 


uiqemeademwewrwfs vf 11 282 odi 
Sever fit aenda 1 
karmatatsamyavairag yamalapakadi düsitam |l 261 |l 
isvarecchà nimittam cec chaktipataikahetutà | 


This (impulse to spiritual practice) is not due to the balance of 
(contrary) Karmas (that are thereby eliminated), detachment (vairagya), 


?! Read —sarikarasevanadibhih for —Sankarasevanadibhih. 
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the maturation of Impurity etc. — (all of which have already) been refuted. 
If (you say that) the Lord's will is the cause, then (it is clear that) the one 
cause (of all these attainments) is a descent of the power (of grace). (261cd- 
262ab) 


(All other views have already) ‘been refuted’ previously. ‘If (you say 
that) the Lord's will is the cause', then you have come to (accept) our view, 
which is that the sole cause (of this impulse) pure souls have is, on each 
particular occasion (tatra tatra), the Supreme Lord's descent of the power (of 
grace), which is independent of Karma etc. 

Nor is it reasonable (to maintain that) in this way the repetition of 
Mantra (japa) and the like is Karma. Thus, he says: 


steer RRA oq ow wq og 22 od 
ub qecppeé fe mnm we | 
frt peu ara FF ATR gg eS HI 


Jjapadika kriyasaktir evettham na tu karma tat || 262 Il 
karma tal lokarüdham hi yad bhogam avararm dadat | 
tirodhatte bhoktrripam samjfiaya tu na no bharah || 263 ll 


As this is so, (actions) such as the repetition of Mantra are (an 
expression of) the power of action. That is not Karma. The common 
meaning of the word Karma is that it gives lower (avara) worldly 
experience (bhoga) and hides the (true) nature of the experiencing subject 
(bhoktr). (Anyway,) we do not lend any weight to a (mere) name.” (262cd- 
263) 

‘As this is so’, namely that the sole cause (of spiritual attainment) is a 
descent of the power (of grace), action such as the repetition of Mantra is ‘(an 
expression of) the power of action’ that unfolds the Supreme Goddess’s 
essential nature. ‘That is not Karma’. The common meaning of the word 
Karma is that it is that which ‘gives lower’, that is, limited, ‘worldly 
experience (bhoga)’, and that it ‘hides’ the full (and perfect) nature of the 
experiencing subject, that is to say, that it covers (and obscures) it by 
contracting it in this way and that. The meaning is that, it is said that in (the 
everyday) world, the repetition of Mantra and the like is commonly known 


* Here Abhinava is tackling a much-debated problem: if human action — Karma 
binding, why is Yoga and ritual action not so? The Advaita Vedantin Sankaracarya, 
would say that it is, but is less so than other action and hence preferable. Indeed, it may 
even be beneficial, but it cannot be liberating. Liberation is only possible by knowing, 
which means directly experiencing the true nature of reality. Abhinava certainly agrees 
that only knowledge can liberate from bondage, but not that all action is binding. 
Indeed, some action, such as worship of the deity, can be liberating because it is an 
occasion for the positive implementation of Siva’s power of action. But this can only 
take place if the agent is awake to his true Siva nature. In that way, it is known that 
ultimately it is Siva Who acts through His power of action. 
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(prasiddha) as Karma. But what learned man would quarrel about a name??? 
Thus, he says: ‘we do not lend any weight to a (mere) name.’ 

Surely (one may ask), if these (souls) are not affected by Maya or 
Karma, they are full (and perfect), and so, how can they crave for this or that 
accomplishment? Having first presented this doubt, he counters it. 


The Lord Obscures Himself by the Craving of the Soul and 
Releases Himself by Nourishing His Subjectivity 


at reper FRA TAL d 
PTET TTT: THE: 11 RY dU 
warren Ta Arise RESTI d 
pra eae aopa 1 284 od 


tesüm bhogotkatà kasmdd iti ced dattam uttaram | 
citrákàraprakáso ‘yam svatantrah paramesvarah |l 264 Il 
svátantryát tu tirobhavabandho bhoge ‘sya bhoktrtam | 
pusnan svar rüpam eva syan malakarmádivarjitam || 265 |l 


If you ask: “what is the cause of their craving for worldly benefits?” 
We have given an answer (to this question). The Supreme Lord is free and 
is this Light (which shines) as (the many) various forms (of all things). By 
(the power of His) freedom, (He becomes the soul) who is bound by 
obscuration (tirobhavabandha),” and nourishing his subjectivity when 
engaged in (enjoying) worldly experience (regains again his) own essential 
nature, which is free of Karma, Impurity and the like. (264-265) 


‘We have given’ (an answer to this question) before, in the course of 
introducing the exposition of our view." He expresses that (view) briefly (with 
the words): ‘(the Supreme Lord is this Light (which shines) in (the many)) 
various forms (of all things)’ etc. Thus, this Supreme Lord, whose nature is 
consciousness, is one alone. The fact of the matter is (iti sthitam) that by virtue 
of (His) freedom he shines as the many 'various forms' of each perceiver and 
object of perception etc. Therefore, although (the Lord is) one, because (He) 
manifests as many by virtue of the glorious power of His own freedom, the 
obscuration, which is the concealment of His own nature, and the bondage, 
which is of that nature, (arises, and so He becomes the fettered soul). 
‘Nourishing his subjectivity when engaged in (enjoying) worldly 


?* The word karman in a technical sense denotes spiritually binding action. In the 
general common sense of the word, it simply means ‘action’. In a third, specifically 
Saiva sense, action is an expression of the universal power to act that Siva possesses. 
Abhinava is saying here that all these meanings are possible, depending on the context. 
?* Jayaratha understands differently. According to him the meaning of tirobhavabandho 
is ‘the fetter of obscuration’. 

25 See above, 13/103-105. 
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experience’, that is, initially manifesting contraction as (the Karma) that 
determines birth (jati), lifespan and worldly experience, he binds Himself with 
Karmas conceived by thought he himself has fashioned (as an individual soul). 
Then again, (having done that,) His own completely pure nature (emerges) by 
the obscuration of adventitious Impurity and Karma etc. that takes place by the 
process of divesting (Himself of them). (Thus,) the Supreme Lord, who is free, 
and nature full (and perfect) knowledge and action, alone remains. This is the 
meaning. As was said before: 


‘God is free consciousness, and his nature the Light (that shines as all 
things). As he is engaged (yogdr) by his very nature in the game of concealing 
(His true) form, (he becomes) each one (of the many) individual souls. It has 
been explained (in the scriptures) that it is (Siva) Himself who, out of His own 
free will, binds Himself here (in this world) by actions, which are essentially 
thoughts with (variously) conceived forms. This is the greatness of God’s 
freedom, that even though (His) state is that of an individual soul, He also 
makes contact with His own true essential nature, which is completely pure (and 
thereby reveals it). 


Surely, according to the saying: ‘his powers are the entire universe", 
all this universe is essentially the unfolding of the Supreme Lord’s power and, 
as it is that of (all) living beings and phenomena, it is also (the unfolding of) 
worldly auspicious and inauspicious action (Karman). So how is it that activity 
such as the recitation of Mantra aid to be that power (of action), and not 
karma also? Taking into consideration (garbhikrtya) this question, having first 
(noted their) agreement (savāda), he analyses (the fact that) although the 
nature of these (powers) is not different from the (basic) state of (Siva's) power, 
there is a difference ( v/sesa) between them. 


sw Wu fam: fraca wyatt | 
suffr cert Head werd 11 Ree II 
aa a a feat: erf | 


uktam seyam kriyaSaktih Sivasya pasuvartini | 
bandhayitriti tat karma kathyate rüpalopakrt |l 266 || 
Jnata sa ca kriyasaktih sadyahsiddhyupapadika | 


It is said that; ‘This, Siva’s power of action, residing in the fettered 
soul, binds it; once known, this power of action bestows accomplishment 
(siddhi) immediately.'** (The binding force of the power of action) is said to 
be that Karma which deprives (the individual soul of its own true) nature. 
(266-267ab) 


2% Above, 13/103-105. _ 
7 See above, note to TAv ad 1/111cd-112ab (112). 
?* Abhinava is drawing on, and commenting as he does, SpKa 48. 
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"This', the Supreme Goddess's power of action who, residing within the 
fettered soul, contains (in herself) the obstacle which is duality (bhedàvagraha), 
in the form of (the awareness) that, for example, “I do this”. Consisting of the 
disturbance (of the urge) to abandon (what he does not desire) and take up (what 
he does), it binds (the soul). Thus, because it brings about the loss of (the soul’s) 
own (true) nature, it is said to be Karma, which gives (the soul) pleasure and 
pain etc. It is said (of it that) ‘the common meaning of the word Karma is that it 
gives lower (avara) worldly fruit (bhoga) and hides the (true) nature of the 
experiencing subject (bhoktr).’*” Again, (when) it is ‘known’ and presides over 
her own path which, as all this is consciousness alone, is Siva's power, it 
bestows each and every accomplishment (siddhi) immediately. This is why it is 
said that action such as the repetition of Mantra is the Supreme Goddess’s 
power; it is certainly not Karma. That is said in the venerable Spandakürikà: 


‘This, Siva's power of action, residing in the fettered soul, binds it, (but) 
when (its true nature) is understood and it is set on its own path, (this power) 
bestows accomplishment (siddhi), ™® 


Surely (one may ask), what is the accomplishment meant here? With 
this doubt in mind, he says: 


arfafesaarerdfaerm fafaférem 0 25e di 
a spese d 


avicchinnasvátmasamvitprathà siddhir ihocyate \\ 267 || 
sā bhogamoksasvatantryamahdlaksmir ihaksaya | 


The perception of the unlimited nature of one’s own consciousness 
is said here to be accomplishment (siddhi). It is Mahalaksmi (the Great 
Goddess of Prosperity) here (in this world) who, imperishable, is the 
freedom from which worldly benefits and liberation proceed. (267cd- 
268ab) 


Although She is present ‘here’ (in the world), that is, when (one is alive 
and) the body exists, she is said to be the ‘imperishable’ Mahalaksmi of (both) 
worldly benefits and liberation. 

Surely (one may ask), although she is submissive (upanatd) to the grace 
(prasáda) of Visnu and other (gods), she is (herself) accomplishment (and 
success) (siddhi) in the world, and is seen to be so. So how is it that it is said 
that she is such due to the descent of Siva's power (of grace)? With this doubt in 
mind, he says: 


?? Above, 13/263abc. 

?? SpKa 48. The reader is referred to the interesting commentaries on this verse by 
Ramakantha and Bhagavadutpala (Dyczkowski 1992: 128-132, 173-174) and my 
exposition, that also takes into account Ksemaraja’s commentary (ibid. 259-263). 
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The Levels and Manner Grace Operates 


Visnu and the Like Are Limited Forms of Deity and so Bestow 
only Limited Grace by Siva’s Power Within Them 


Buqe ta ar AN AET 11 2&6 II 
Tease | 


a amaa: feds aq ogg 288 d 
mat A weet fact ag | 


visnvàdirüpatà deve ya kàcit sā nijatmand || 268 Il 
bhedayogavasan mayapadam adhyavyavasthità | 

tena tadriipatayogac chaktipatah sthito ‘pi san \\ 269 ll 
tavantam bhogam ādhatte paryante Sivatam na tu | 


Whatever form God (assumes) by Himself within (Himself), such as 
Visnu, is subject to association with duality (bheda), and so is collocated on 
the plane of Maya. Thus, even though (there is some) descent of the power 
(of grace), because (deity) is associated with those (limited) forms, they 
bestow (only) that much fruit (as befits their status), and certainly not 
ultimately Siva’s state (ivata). (268cd-270ab) 


Whatever form, such as Visnu and the like, there (may be) within the 
Supreme Lord, because it has arisen by itself (spontaneously), ‘it is subject to 
association with duality (bheda), and so’ is in the middle of the middle of the 
plane of Maya. So, although he abides having taken the support of, for example, 
Visnu’s form, the descent of the power (of grace from that form) can bestow 
only just that amount of worldly benefit (bhoga) which is consonant with the 
rank (adhikdra) of that (form). Certainly not ultimately Siva's state also (as 
would happen if the grace came from Siva directly). It is because of this that 
(Visnu's grace) is inferior to the Supreme Lord's descent of power. 

Surely (one may ask), Visnu, Brahma and the other (gods) reside in 
the midst of the path of Māyā, so how is it that (they have) the capacity to grace, 
even if (that grace) consists of just (some) inferior worldly benefit? He remedies 
this doubt by presenting an example. 


"WT ATTA NTSTUTTTEUUÁT FBT dp $e |i 
smR AASA, | 


yathā svātantryato rājāpy anugrhnati kañcana | 270 ll 
iSaSaktisamaveSat tathā visnvadayo ‘py alam | 


Just as a king bestows his favour on somebody because he has the 
freedom (to do so), similarly, Visnu and the other (deities) are capable (of 
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gracing their devotees) because they are penetrated by the Lord's power. 
(270cd-271ab) 


(It is said that): 
‘An ignorant, godless person, impelled by the Lord, is (plunged) into his 
own joy and suffering and goes to heaven or hell.’ 


According to this view, here (in this world), impelled by the Lord, a 
king, for example, although he acts within (the domain of) Maya, graces 
someone as he wishes by (giving him) a part of his own (possessions). In the 
same way, Visnu and other (deities) are also capable of gracing anybody (they 
may choose) by bestowing (upon him) worldly benefits. This is the meaning. 

Then what (happens)? With this doubt in mind, he says: 


The Ascent Through the Seven Levels of Subjectivity by 
the Power of Discrimination Aroused by Grace 


MAARRE TATT: 1 39 dU 
AN AAA wig: | 

spend way ASA ga AATA i) we odi 
ANGA: PONA YAIRI: | 


māyāgarbhādhikārīyaśaktipātavaśāt tatah | 271 || 
ko 'pi pradhānapuruşavivekī prakrter gatah | 
utkrstat tata evāśu ko ‘pi buddhvā vivecitam | 272 || 
ksanat pumsah kalāyāś ca puramdyantaravedakah | 


Thus some (wise yogi), due to (a weak) descent of the power (of 
grace), which is fit to function (only) within the womb of Maya, 
discriminates the soul from Nature and has gone (beyond) Nature. 
Someone (else), by virtue of a more elevated (descent of power) than that, 
having quickly understood the distinction (vivecita)"" between the soul and 
the Force (of limited agency) (kala), knows in a moment the difference 
between the soul and Maya. (271cd-273ab) 


Thus, (some souls,) because of their capacity (to do so) in this way, take 
up their residence with authority in the womb of Maya. (Amongst them,) ‘some 
(wise yogi)’ like Kapila ‘has gone (beyond) Nature’ and is freed from the 
bondage of Nature, knowing the discriminating insight (viveka) (that discerns 
the difference) between Nature and the soul by the operation of his weak 
descent of the power (of grace). And some (other yogi,) due to an intense 
‘descent of the power (of grace), which is fit to function within the womb of 
Maya’, having ‘quickly’ known the discriminating insight (viveka) (that 


*! Read vivecitam for vivekitàm. 
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discerns the difference) between the individual soul*” and the Force (of limited 
agency), ‘knows in a moment the difference between the soul and Maya’. 
The meaning is that he has risen up above Maya. 

Surely (one may ask), what is his purpose? With this doubt in mind, he 
says: 


Roast vt AATA 1 23 1 


TMS: Tey HT Tera: od 


kalàsrayasyápy atyantam karmano vinivartanát |l 273 |l 
jñānākalah práktanas tu karmi tasyásrayasthiteh | 


Due to the cessation of Karma, which is based on (that principle of) 
the Force (of limited agency), he becomes a Consciousness Deconditioned 
above the level of the individual soul) is subject to Karma because its basis 
persists. (273cd-274ab) 


That was said before: 

"Then an inner discriminating awareness (viveka) (follows) that 
distinguishes between Maya and the soul, because all Karma is destroyed. The 
soul (thus) becomes a Consciousness Deconditioned (Vijfianakalà) (perceiver) 
and no longer wanders below the level of Maya. 

Surely (one may ask), does the Karma of one who discriminates 
between Nature and soul cease completely, or not? With this doubt in mind, he 
says, ‘however, the previous one (who cannot rise above the level of the 
individual soul) is subject to Karma because its basis persists’. The basis (of 
Karma) is the Force (of limited agency) etc. 

Surely then, (one may ask,) in this way he is as bound as we are, so of 
what use is (his) knowledge of Nature and the individual soul? With this doubt 
in mind, he says: 


cu gA oft maA craft Od ex odi 
TTG qp AAAA AET, | 


sa param prakrter budhne srstirn nāyāti jatucit || 274 |l 
máyàdhare tu srjyetanantesena pracodanat | 


(Even so,) he who has gone beyond Nature is no longer liable to be 
reborn below (within it), but is emitted at the command of Anantesvara 
into the region below Maya.™ (274cd-275ab) 


?? Read with MS Th puritsah for parisah. 

* Above, 9/185; cf also 9/90cd-92ab. 

3% See above, 9/184-189ab and 9/92cd-98ab. In other words, he is emitted into the 
region between Nature and Maya. 
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He is ‘emitted’ (into the region below Maya) because he is bound by 
(all) three Impurities. That was said previously: 


*Even once one has achieved a discriminating insight between the 
intellect and the soul, or that between the soul and Nature, Karma is not 
destroyed, because it can arise (as long as) the Force (of limited agency) 
(continues to exist). Therefore, he who has reached perfection, according to the 
Sarnkhya view, no longer transmigrates below the level of Nature. 5 


Let that be so, (but) surely (one may ask), is the state of one who has the 
knowledge that discriminates between Nature and the soul only that of a 
Consciousness Deconditioned (perceiver), or is it thereafter (something) 
different? With this doubt in mind, he says: 


fammi ma: aoe: 0p 24 UI 
mama wer fTHHI | 


malàn mantratadisadibhavam eti sada śivāt | 


As the sole Impurity he who has attained the state of a 
Consciousness Deconditioned (perceiver — Vijñānākala) has is due to the 
office (assigned to him, and so is not binding), he invariably (sada) (goes on 
to) assume the state of a Mantra (perceiver), Lord of Mantra, and so on 
(progressively), by Siva's (power)."* (275cd-276ab) 


(This perceiver's sole Impurity) ‘is the office (assigned to him)’, which 
means that all that remains (of it) is only the office (assigned to him). The sense 
of ‘invariably’ is that it would never be otherwise. (Moreover, he progresses 
through the higher stages of subjectivity) ‘by Siva’s (power)', not indeed (as 
before), at the command of Ananta. As was said before: 


‘When, by Siva’s will, contemplating (his) oneness with Siva, he 
progressively assumes the form of the Mantra (perceivers), (then their) Lords 
and (then their) Lords, he (finally) attains Siva’s nature. 


Alright, let that be so, (but) surely (one may ask), what happens due to 
the descent of the Supreme Lord’s power (of grace)? With this doubt in mind, 
he says: 


35 Above, 9/186-187ab. The line that follows completes the sense: ‘while when (he 
attains) a discriminating insight between the Force (of limited agency) and the 
individual soul, he never goes below the level of Maya." 

3% See above, 9/184-189ab. 

30 Above, 9/92cd-93ab. 
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Grace Removes the Impurity of Ignorance and Illumines Siva 


Weg: TERS UAT: FA AST 1 WR |i 
aamen AtA fSTTUTTNRRTNTA: d 


patyuh parasmád yas tv esa saktipátah sa vai malàt \| 276 I 
ajnanakhydd viyokteti $ivabhàvaprakàsakah | 


The descent of the power (of grace) that comes from the supreme 
Lord separates (the soul) from the Impurity called ignorance, and so (He is 
said to be) one who illumines Siva's being (Sivabhava). (276cd-277ab) 


This descent of power is directly ‘from the supreme Lord’, not from 
(some) other (deity), such as Visnu. It bestows liberation because it makes 
Siva's being manifest and separates ‘from the Impurity called ignorance', not 
from (Impurity, that dualists consider to be) a substance. This is the meaning. 
As was said before: 


“Seeing that one's own nature is independent (and free) from Impurity 
(mala), one attains Siva's state.” 


Surely (one may ask), how is it that only (Siva operates) in this way? 
With this doubt in mind, he says: 


aren Ra fe PARTA 11 wee gi 


nanyena Ssivabhdavo hi kenacit samprakdasate \| 277 || 


Siva’s being is not illumined by any other (deity). (277cd) 


(Siva's being is not illumined) ‘by any other (deity)' associated with 
vas, for example. The point is that they are mistaken (that their deity 
is supreme). 

Thus, he says: 


frente art duram PMA 11 sue di 
fran tac sp faa | 
svacchandasastre tenoktam vàdinàm tu Satatrayam | 


trisastyabhyadhikam bhrantam vaisnavadyam nisantare | 278 ll 
Sivajfiànari kevalar ca sivatapattidayakam | 


?* Above, 9/188ab. 
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Thus, it is said in the Svacchandatantra that the 363 theories 
beginning with the Vaisnava are mistaken and are within (the domain of) 
Maya, and that only knowledge of Siva bestows Siva's state."" (278-279ab) 


(The word) ‘and’ (here is in the sense of) ‘whereas’. Thus, the meaning 
is that because of that, ‘only knowledge of Siva bestows Siva’s state’. This 
(view) has been logically justified (sarnvàdita) many times before. 

In this way, (whatever) is presided over by the power of the Supreme 
Goddess and bestows Siva's state should be called *the descent of the power (of 
grace)', but this is not so. There is nothing at all in this universe that is not 
presided over by the Supreme Goddess's power. 

He says that: 


Raat: wis TAT (0369 di 
arom fa fe emra weeunffsgu | 


Sivatdpattiparyantah Saktipatas ca carcyate |l 279 lI 
anyathd kim hi tat sydd yac chaivya Saktyanadhisthitam | 


The descent of the power (of grace) discussed (here is only the one 
that) ultimately culminates in the attainment of Siva’s state. Otherwise, 
what is not presided over by Siva’s power? (279cd-280ab) 


?? 13/278cd-279ab is a condensed version of SvT 10/680cd-683. 


ity evarnvadindm tesàm vadanam tu Satatrayam 680 Il 
adhikà: ye vüdinàm bhrantacetasam | 
ajfiánatimirándhànàm unmilanakrd uttamam | 681 || 
sarisárapankamagnánàm naur ivottàranam param | 
mahamohatamo "ndhanàri tamonudam idar param | 682 || 
paramesamukhodbhütar yan mayà praptam adbhütam | 
jRanàmrtam idam divyar nànübhuvanavistaram || 683 || 


"Thus, the views of those whose views are such, are three hundred. There are 
sixty-three more. These are those of philosophers whose minds are deluded. (This 
teaching) is the best eye-opener for those who are blind with the darkness of ignorance; 
it is like a boat for those who are stuck in the mud of transmigratory existence, it is their 
supreme salvation. This is the supreme remover of the darkness for those who are blind 
with the darkness of the great delusion. (It is) an astonishing wonder that has come from 
the mouth of the Supreme Lord, which I have received. (It is) this divine nectar of 
knowledge that extends for many worlds. O goddess, listen one-pointedly, (to this) 
astonishing (teaching) of (varied) wonderful form.’ (10/680cd-684ab) This passage is 
also translated above as part of a longer passage in note 8,523 to TÀv ad 8/191-193 
(190cd-193ab). 

?" In a general sense, everything is presided over by Siva’s power. The descents of 
power Abhinavagupta is discussing are particular aspects of Siva's power that ultimately 
lead to Siva's state. 
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Thus, for the aforementioned reason, although the power of Visnu and 
the rest (of the gods) presides over those things (pertaining to them), it does not 
bestow liberation. Therefore, it is not reckoned to be a descent of the power (of 
liberating grace). That has been said by (Abhinavagupta) himself, elsewhere: 

‘The grace the Vaisnava and other (such schools teach) is like that of a 
king. It does not culminate in liberation; therefore, this (type) is not discussed 
here. It is said that Siva’s power presides everywhere. (However,) in (any) other 
(system,”' her form) is not (the liberating goddess) Jyesthà, rather she is Ghora 
(the Terrible One) or Ghoratarà (the Extremely Terrible One).?"? 


Thus: 

‘The Extremely Terrible (Ghoratarà powers) are said to be the lower 
(apara) ones: embracing the individual souls (rudranu) attached to sense 
objects, they cast them down to ever lower levels.'?'? 


Those, like the Vaisnavas, who are governed by the power mentioned 
(in this verse) and are subject to the bondage of duality, are not fit for this 
knowledge of Siva, which is the nonduality of consciousness. Accordingly, he 
says: 


The Grace of Conversion 


ae dora AFR: FIBA 11 Zo di 
a fe demqfaemeue gaf: | 


teneha vaisnavadinam nàdhikàrah kathaficana | 280 II 
te hi bhedaikavrttitvad abhede düravarjitàh | 


Thus, Vaisnavas and others (like them) are not fit (adhikara) in any 
way here (for our teachings). Duality is (their) sole mode of being (vrtti), 
and so, when it comes to oneness, they have been abandoned at a great 
distance. (280cd-281ab) 


Surely (one may ask), if they too are ever united with Siva's power of 
grace, what should be done? With this doubt in mind, he says: 


mag Temes dsfü ufessdRqm 0 362 d 
for ifia SERNA ham d 


* Read pare for parari. 

?? TSā chapter 11 p. 124. Abhinavagupta has had occasion to teach several times 
already in various perspectives that Siva’s power can operate in two ways, that is, as 
binding or liberating. In the latter role, it is embodied in the goddess Jyesthà; in the 
former, Vàmà (see above, TÀv ad 4/21cd-22ab note 4,76) or, as here, the goddesses 
Ghora or Ghoratara. 

*8 MV 3/31, also quoted above in TAv ad 3/103cd-104ab, ad 4/23cd-24ab (see note 
there), and ad 8/35cd-42ab. See above, note 3,231. 
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svatantryat tu mahesasya te ‘pi cec chivatonmukhàh || 281 Il 
dvigunà sariskriyásty egàm lingoddhrtyatha diksaya | 


However, if by (the power of) Siva's freedom they too (become) 
propense (to attaining) Siva's state, the purification (they have to undergo) 
is double, (as it takes place first) by the ‘extraction of (their) sectarian 
marks’ (lingoddhrti) (which signals their conversion, and then) by 
initiation." (281cd-282ab) 


The ‘extraction of sectarian marks (lingoddhrti) is a ritual procedure, 
the form of which will be explained (further ahead)," that begins with fasting 
(upavasa) (and serves to remove the prior sectarian affiliation). 

Surely (one may ask), if this person is sustained by the power of the 
supreme goddess, initiation alone should serve (as his) purification, as it does 
anyone else, what is the purpose of this double (purification)? He quells this 
doubt by presenting an example. 


wuerfirarafan yel. pmdpfraremd 1 222 1 
RASE a dept Fei ys us ahr: | 


dustadhivasavigame puspaih kumbho ‘dhivasyate ll 282 Il 
dviguno ‘sya sa sariskàro nettharn $uddhe ghate vidhih | 


A jar (that smells bad) is perfumed with flowers in order to 
eliminate the bad smell. The purification that it requires is double. Such is 
not the procedure when a jar is clean. (282cd-283ab). 

He concludes this (subject saying): 

Grace is Independent of all Worldly Causes 
sed sfr fra safer: d 262 0 
ittham $risaktipàto ‘yam nirapeksa ihoditah | 283 ll 


Thus, this venerable descent of the power (of grace) is said here to 
be independent (of all worldly causes). (283cd) 


Surely (one may ask), in this way, (this view) contradicts (that of) other 
scriptures, where it is said that (the descent of Siva's power of grace) depends 
upon the balance of (contrary) Karmas etc., as is said in the Matangatantra: 


"This grievous work of (observing) the duty of balancing (Karmas) 
(samatvadharma) is indeed hard to do.'?'* 


?* See below, TA 22/12cd-14ab. Jayaratha quotes this and the following verse there. 
?" See Chapter Twenty-two concerning the rites of conversion to Saivism. 
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(It is said) in the Kiranatantra also: 

“When (positive and negative) Karma becomes balanced, that is the 
time (the disciple), by virtue of his competence for it is, by an intense descent of 
the power (of grace), initiated by a teacher. If (that takes place, then.) free of the 
condition of limited knowledge, he is omniscient like Siva.?'" 


What is said (here)? 


amaa fer d washer | 
miae g afeotaca + aT I ee od 


anayaiva disa neyam matangakirandadikam | 
granthagauravabhitya tu tal likhitvà na yojitam || 284 || 


The Matanga, Kirana™ and other (Saiddhantika scriptures) should 
be understood in this way. A written (exposition) of their (view) has not 
been added for fear of (making this) book (even) more extensive." (284) 


* Quote from Matanga cannot be traced in MPA, There is another reference said to be 


from the Matangatantra that cannot be traced in the MPA, see above 9/190cd-191ab. 

` Kiranatantra vidyapada 1/20cd-21. This is clearly the meaning of these lines. The 
power of grace descends when Karmas balance out. There can be no doubt from the 
context that Jayaratha understood these lines this way. Indeed, the context in the original 
source supports it. However, Ramakantha understood this verse differently. The 
difference is marked by a variant reading. Here the second half of the first line reads, 
according to Jayaratha: tatkülarn yogyatavasat — ‘that is the time (the disciple), by virtue 
of his competence . . . .’ The edited texts read kalantaravasat tatah. This literally means 
"thus by virtue of the interval of time'. The immediate sense is that the "interval 
(antara) of time is the period when Karmas balance out. However, Ramakantha 
understands this as the time after which (antara) the Impurity that binds the soul has 
matured (malapáka). Moreover, according to him, the balance of Karma is not the 
occasion for the descent of power of grace; rather, it is caused by it. Goodall (1998: 215 
n 171) explains: ‘Because Ramakantha is attempting to make the Kirana’s presentation 
of what precedes a descent of power consistent with Sadyojyotih's account (and perhaps 
that of other Tantras?), according to which maturation of mala is the prerequisite for a 
descent of salvific power, his commentary . . . requires us to take karmani sañjāte to 
refer to the equanimity of the soul towards actions that would produce good or bad 
results — an equanimity that is a psychological consequence of a descent of power and so 
a sign from which one can infer that a descent of power has taken place, thus making the 
soul fit for initiation. The descent of power in turn can only come about after mala has 
matured (kalantaravasat). It is easy to see that this interpretation is quite unnatural, and 
what must really have been intended is that [. . .] when two actions become equal (i.e. of 
equal strength and simultaneously ripe) they block each other and the soul becomes 
unable to experience. This comes about either ‘because of the differences in the time 
(that it takes each to mature)’ or ‘through the power of an interval of time’ 
(kdlantaravasat). It is this blockage of karman that precedes the descent of power 
through which the soul is rendered ready to receive salvific initiation’. 

38 Abhinava is saying that despite seemingly differing views about the occasion for 
Saktipata in the Siddhantas, ie. that it is brought about by karmasamyata and 
malaparipaka, ultimately they themselves admit that it’s occurrence depends on Siva's 
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The meaning is that (the Matangatantra, Kirana and other Saiddhantika 
scriptures) ‘should be understood’ and explained by systematically referring 
first to the opponent’s view and so on. 

This is not only said just in our scriptures, but also in the Puranas and 
other (scriptures) that depend on the teachings of the Vedas. Thus, he says: 


pis wp Teta mere | 
"wap aa wet ff Taaa: 11 ecu dd 


puràne ‘pi ca tasyaiva prasadad bhaktir isyate | 
yaya yanti param siddhim tadbhàvagatamanasáh |l 285 Il 


(Our teaching is) also (found) in a Purana, (where it is said that) 
‘the preferred view (isyate) is that devotion (arises) by His grace alone. Due 
to that (devotion,) those whose minds are immersed in the Lord’s nature 
attain the supreme accomplishment.’ (285) 


The first half of this (verse reads): ‘Peoples’ devotion arises by his 
grace alone. ?? 


will. Chapter five of the vidyápáda of the Kirana is devoted to the topic of saktipata. 
There we read, as Abhinava affirms, that ultimately it is Siva Who brings this about: 
‘That time (of malaparipaka) alone is ‘skilful’ (and is the time of the descent) of power; 
it is (the time in which there is) compassion for the soul. (14ab) Siva waits for that time 
called ‘the hole in time’, because of the soul’s beginningless bondage by action. And the 
Lord Siva knows that (time). (14cd-15ab) Just as someone awaits a certain particular 
time when (shooting at) a moving target, and he knows that time, so too Siva awaits the 
time of the balance (of actions). (15cd-16ab) Because of the absence otherwise of the 
balance of action, liberation (from the bond of action) would be simultaneous (for all). 
(16cd) If this time (karmah) is denied, then there would be no dependence on means and 
instruments (for accomplishing liberation). (17ab) The active agent (prabhuh) in this 
(bestowal of grace) you must understand to be Siva. How could time be thought to be 
the a agent? Being the active agent depends on being essentially sentient. Since 
time is insentient, it is not the active agent. (17cd-18ab) Siva is the agent of the 
awakening of souls, just as the sun is (syár) the active agent of the awakening of lotuses, 
provided the (appropriate) time is at hand. Nor does opening occur in them without (the 
appropriate) time. Nevertheless, it is the sun that is ordinarily (asmin loke) called the 
awakener of lotuses. And (even) if the (correct) time is that of the state of readiness, it is 
still (only) figuratively (spoken of as) that which illumines. Thus, although that time is 
(that of) a balance of action, nevertheless the Lord remains (saristhitah) the active 
agent, according to the Saiva Siddhanta (atra) of the descent of power.' (20cdef) 

?? The reason Abhinava does not delve into these matters more extensively is certainly 
not that he did not have a vast and thorough knowledge of the Siddhanta! 

9? The complete verse reads: 


tasyaiva tu prasddena bhaktir utpadyate nrnàm | 
yathà yanti param siddhim tadbhàvagatamanasáh | 


‘Peoples’ devotion arises by his grace alone. Due to that (devotion), those 
whose minds are immersed in His nature attain the supreme accomplishment.” 
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He explains that. 
waar pRa Pfr | 
yore AAT Un d 368 di 
smemm a fe fra: wa ub wem d 


evakàrena karmádisápeksatvam nisidhyate | 
prasádo nirmalibhàvas tena saripürnarüpatà | 286 I| 
ütmaná tena hi sivah svayam pürnah prakasate | 


The word ‘alone’ (eva) excludes dependence (of grace) on Karma 
and the like. Grace (prasada) is a state of purity (nirmalibhàva), and so is 
complete (and perfect) (saripürna). By virtue of that (grace), Siva Himself 
shines in all His fullness (also) as the (individual) Self (atman). (286-287ab) 


It is said here thus that the Lord, by virtue of His own freedom (to do 
80), assumes the state of an individual soul by manifesting the contraction (of 
His own uncontracted consciousness). Even as He does so, having reversed (that 
condition), he reveals ( pure and also complete (and perfect) form. That is 
His ‘grace’, namely, (His) joyful state and the removal of Impurity. (His) full 
(and perfect) state (manifests) by that state of purity. It is due to that that ‘Siva 
Himself’, the Supreme Lord, ‘shines in all His fullness’ as that ‘(individual) 
Self’. Even after He has assumed each particular limitation (avaccheda), which 
is essentially a contraction (of His unlimited consciousness), His nature 
(continues to be perfect and) complete knowledge and action that have reversed 
(back into their basic original form). 

He illustrates (the nature of the source of devotion to Siva) by 
(referring) to what it is not. 


The Devotion Vaisnavites Experience 
Comes from Siva Indirectly 


Reana enie gaa 11 ace di 
Amad fe ar RA dnos: fear d 


Sivibhavamahdasiddhisparsavandhye tu kutracit || 287 |l 
vaisnavadau hi ya bhaktir nàsau kevalatah sivat | 


Abhinavagupta attributes this verse, which he quotes in 13/285, to an unnamed 
Purana. He quotes an abbreviation of the first line in TA 13/285ab which Jayaratha 
quotes in full here and ad 16/31, 17/73, and 25/27-29ab. TA 13/285cd is a literal 
quotation of the second line. Abhinava quotes an abbreviation of it in 13/289cd. 
Jayaratha quotes the complete verse ad 21/9cd-11ab as does Abhinava himself in MVV 
1/697. 
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The devotion of the followers of Visnu and the like, who are devoid 
of (any) contact at all with the great accomplishment (mahdsiddhi), which is 
identity with Siva (Sivibhava), does not come from Siva, who is aloof (from 
all Karma and the like, to which those gods are subject). (287cd-288ab) 


Again, (on the contrary,) the devotion of any follower of Visnu and the 
like is, for the aforestated reason, devoid of (the experience) of identity with 
Siva. ‘It does not come from Siva’, the Supreme Lord, ‘who is aloof’ and 
independent of Karma and the like."' This is the meaning. 

Surely, it was said just a little before that nothing could (exist) that is 
not presided over by Siva's power. So how is it that you are now saying that the 
devotion of the followers of Visnu and the like is (sustained) by Siva? With this 
doubt in mind, he says: 


RA waft qw ROT d Has: d We o 
feni q wafer. | 


ivo bhavati tatraisa karanam na tu kevalah || 288 Il 
nirmalas capi tu praptavacchit karmádyapeksakah | 


Although the cause there (of their devotion) is indeed Siva, it is not 
(Siva Himself directly who is) aloof (from all bondage) and stainless. 
Rather, it is (Siva) who, assuming a limited (divine form such as Visnu), 
depends on Karma and the rest. (288cd-289ab) 


In order to distinguish (Siva’s) pure and aloof state from the devotion 
‘there’, amongst the followers of Visnu and the like, he says ‘rather’ etc. What 
is meant by (Siva) ‘assuming a limited (form)’ is that he has taken on the stain 
of the contraction (of consciousness) as the limitation which is confinement in 
the form of a follower of Visnu and the like. 

Surely, (one may ask) of what (statement) is this the meaning? With this 
doubt in mind, he says: 


aan aed wet aea q SAAT i eee od 


yayà yanti param siddhim ity asyedam tu jivitam || 289 || 


This is the essence (jivita) of (the statement) ‘due to that . . . they 
attain the supreme accomplishment.’*” (289cd) 


?! From the Saiva point of view, Visnu is like other gods, such Brahma, who are deities, 
but are Lords of only their own world orders. Moreover, they are appointed to that post 
by their previous good Karma, and so differ fundamentally from Siva, Who is the one 
Lord of all the universe with all its worlds. Nor is He such because of His Karma, which 
He does not have, and never had. 

* The complete line is quoted above in 13/285cd. 
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The sense is that it is not possible for the aforementioned supreme 
accomplishment of devotion (to be attained) in the absence of that oneness. 

The teachers who are experts in logic and the scriptures also agree with 
this (view). Thus, he says: 


No Specific Time or Cause of Grace 
AAMT OCMT ATS WAT E: | 
ferrea faremo wem cuf EA 11 280 II 
ara at ofa femi aa: caepit fara | 
aaae aAA AT | 222 OUI 
geraai Rea fair: | 
Srimanutpaladevas cāpy asmakam paramo guruh | 
Saktipdtasamaye vicdranam prāptam isa na karosi karhicit || 290 Il 
adya mam prati kim Ggatam yatah svapraküsanavidhau vilambase | 


karhicit praptaSabdabhyam anapeksitvam aicivan | 291 Il 
durlabhatvam aragitvam Saktipatavidhau vibhoh | 


Our grand-teacher, the venerable Utpaladeva (has written): ‘O 
Lord, the time a descent of the power (of grace) takes place is an occasion 
to assess (whether the person to whom it is directed is fit to receive it, but) 
you never do so. So what is happening with me today that you are taking so 
long to reveal yourself?” With the words ‘never’ and ‘occasion’ he (has 
implicitly) said that the all-pervasive Lord is independent, difficult to 
attain, and impartial with respect to the dispensation of the descent of the 
power (of His grace). (290-292ab) 


The venerable Utpaladeva said that the all-pervasive Lord is 
independent etc, with respect to the dispensation of the descent of the power (of 
His grace). That is an occasion to assess whether (a person) is fit or otherwise 
(to receive it) and is also subject to judgement. (Even so.) having forgotten (as it 
were) that you (O Lord) never (do so at any time), (nonetheless,) You do not 
(send your grace) because, independent of (my) Karma and the rest, the only 
condition to which You are bound here is Your own (free) will alone. Thus, 
(You are) ‘difficult to attain’ here. There are things that are said to be easy to 
attain (here in this) world, that depend on some means (or other to do so), thus 
by applying that (means) one certainly attains it. Thus (the Lord) is ‘impartial’ 
here (in this case). (Gods) like Visnu grace a person who has done (something 
that earns him that grace; they do) not (grace a person) who has not done 
(anything that makes him worthy of it). (Those gods) appear to be as if 
helplessly under the influence of attachment and aversion. However, You (O 
Lord) do that (completely) independently of any (considerations). Thus, the 


? This is a literal quotation of Sivastotravali 13/11. There are no variants. The first two 
quarters of this verse are also quoted in MVV 1/696ab. 
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invocation **O Lord” accords with (the fact that) the progressive descent of the 
power (of grace) is free and independent (of any such factors, and so, all one can 
do to receive that grace is call upon the Lord). 

He did not only say this with the words ‘never’ and ‘occasion’; he also 
said the same in the second half (of the verse). Thus, he says: 


erum Tete wee FATT 11 282 4i 
aama na: | 


aparārdhena tasyaiva saktipátasya citratām || 292 || 
vyavadhānacirakşiprabhedādyair upavarnitaih | 


The second half of the verse implicitly refers to the many kinds (of 
descents of power) in terms of, for example, how long or short a time the 
obstacle (to their occurrence) may persist. (292cd-293ab) 


The sense is that (he) ‘implicitly refers’ previously (to the many forms 
and kinds of grace, but even so, O Lord) ‘why do you delay here with me, 
imposing obstacles and the like to the time (of bestowing Your grace)? Reveal 
yourself quickly? 

This is not said only by the teachers who are established in this 
(doctrine that teaches the) nondualism of consciousness, but also by those who 
explain the (dualist Siddhànta) Saiva scriptures. Thus, he says: 


simae: waite far od 293 0 
amada erg aftr fete d 

La mam peta sev II 
uf: Tad ma a wamdff gfe | 


Srimatapy aniruddhena Saktim unmilinim vibhoh || 293 ll 


3 Perhaps Jayaratha has seen Ksemarája's commentary on Sivastotravalt 13/11, where 
he says: 

sopálambham iva prabhum abhimukhayitum aha Saktipato ‘ti | prāptam ity ucitam isety 
dmantranam svatantra$aktipatakramünurüpar karhicit kadácit adyeti sampanne py 
anugrahatmani Saktipate kim dgatam iti ka esa prakarah yat cidatmakasvatma- 
prakasatmani vidhau avasyakarye ‘pi vilambase adyàpi kalaksepam karosi V 11 ll 


In order to make the omnipotent Lord, who is as if tardy, propense (towards 
Himself) he says: ‘a descent of power etc’. (The time this takes place) is ‘an occasion’. 
(He says) ‘O Lord’ (as an) invocation. In keeping with the process of the free 
(unconditioned) descent of the power (of grace), although effected ‘whenever’, 
‘occasionally’ or even ‘today’, what has happened to the descent of power which is 
grace? What is this way (of doing things) (prakdra), that even when there is something 
essential to be done, namely, the procedure (by which) the light of one’s own Self that is 
consciousness (shines) — why do you delay? Today also you are wasting time 
(kdlaksepa)!" 
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vyücaksünena matange varnità nirapeksatà | 
sthàvarànte ‘pi devasya svariiponmilanatmika | 294 || 
Saktih patanti sápeksà na kvapiti suvistaràt | 


The venerable Aniruddha has also described (the Lord’s) 
independence at length in (his commentary on) the Matargatantra,"5 (in the 
course of) explaining (the nature of) the Lord's unfolding power (unmilint). 
(There he writes:) *the power of God, which discloses the essential nature 
(of all things), descends down even to immobile beings (such as plants). 
Nowhere (in any circumstance) (kvapi) is it dependent (on anything).’ 
(293cd-295ab) 


The venerable Aniruddha has also described (the Lord's) independence 
at length. "The Lord's unfolding power' (is such) as is said there (in the 
Matangapüramesvara): 

"To the degree His unfolding power is moved by love for Siva, 
extremely energetic (atitejaska) and always the bearer of grace, She falls (onto 
Siva's devotee). 


By (saying that Siva grace descends down) ‘even to immobile beings 
(such as plants)', he indicates that he unfolds the (true nature) even of those 
who are extremely unfit (to receive this grace). 

Here he now begins to explain that the diversity of competence 
(adhiküra) (the various types of aspiring initiates possess) is rooted in the 
diversity (of the types of the) descent of the power (of grace). 


Four Grades of Initiates According to the Intensity of Grace 


wa fafrisrafaresRew fermi aft d 294 d 
arama: menaa à 


PAATE: 11 9& IH 
frat smi eq Bat at fects | 


35 The only surviving commentary on the Matarigapdramesvara is by Ramakantha. 
Abhinava refers to the existence of other Siddhantins who commented on the 
Matangatantra above in 9/260cd-261ab, whom he calls ‘my teachers’. According to 
Jayaratha, one of these was Aniruddha. If this is an honorific plural, he may have been 
the only one, but this is probably not so. Somananda (SDr 3/14cd) refers to a 
vyakhyaniguru who also wrote a commentary. See note to 9/260cd-261ab. It seems that 
Jayaratha did not have access to his work; otherwise, he would have probably quoted 
him, not just the verse on which he comments. 

** MPA vidyapada 4/44. The printed edition of the MPA reads yavat unmilani ‘to the 
degree in which . . .' for yadasyonmilini ‘if His . . .'. It reads sa pataty atitejasvi for 
nipataty atitejaska, The meaning is the same. The common expression rágena rañjitah 
literally means ‘coloured with colour’; by extension, it means 'affected/ delighted / 
moved / charmed by passion / affection / attachment. In this context I have translated 
‘moved by love for Siva’. 
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Hoa: Wq pp: MAPA 11 249 |i 
Aaaf sift arena: | 
apie: past 1 39e od 

Tp feat ye: sft ARANE d 
TMG TAA: 11 2S 4i 
muere. afro RENT | 


evan vicitre ‘py etasmifi chaktipate sthite sati |l 295 || 
taratamyadibhir bhedaih samayyddivicitrata | 

kascid rudrāňśatāmātrāpādanāt tatprasadatah \\ 296 II 

Sivatvam kramaso gacchet samayi yo nirüpyate | 

kascic chuddhadhvabandhah san putrakah sighram akramát | 297 ll 
bhogavyavadhind ko ‘pi sadhakas cirastghratah | 

kaScit sampürnakartavyah krtyapaficakabhágini | 298 || 

rüpe sthito guruh so ‘pi bhogamoksddibhedabhak | 
samayyüdicatuskasya samasavyasayogatah || 299 |l 
kramakramadibhir bhedaih saktipátasya citratà | 


As the descent of the power (of grace) is various in this way, 
according to the gradation of (its) types, so too is the variety (of initiates,) 
starting with those who are (just) regular ones (samayin). 

1) The one (amongst them) said to be a regular (initiate) (samayin) 
(initially) attains (the status of) Rudra's limb,” and so then gradually 
attains Siva's state by His grace. 


?" Read —rudrárisatà- for —rudrásatà-. A devotee of Rudra is called a ‘rudrarnsa’. So, 
one could also translate that *he attains the status of a devotee of Rudra' instead of 'a 
limb of Rudra's nature’. Cf. below, 15/509 (512) and 15/525cd (521cd). 


brahmamso vedabhaktas tu rudrarhsam ca nibodha me W 3 M 
rudrabhaktah susila$ ca Sivasastraratah sada | 

ndramsah priyadarsanah | 4 || 
sarvadevaratah Santo yaksarso dhanasamgrahi | 

lubdho garvitamrstasi vàtàmsas capalah smrtah \\ 5 l 
sarpavisrambhagami syan nàgàmso dirghasayyatha | 
dirgharosah pütivaktro guruksirarucih sada || 6 ll 
gandharvo gayano nityam Sivabhakto varünane | 
vidyadharamSakah prani daityariso dvesanah smrtah \\ 7 M 
kamamso ripavarms caiva subhago ganikapriyah | 
raksorisah krüranistrimso devadvest dvijesu ca I 8 Il 
piśācārśaś chalanvesi vasare bhirukatarah | 

agnyarisah parusas tivra usnadah pingalas tathà | 9 V 
savitrarsas ca tejasvi pürtadharmaratah sada | 

istüni kurute nityam dayàluh Sivabhdvitah W 10 Il 


‘(One who is) Brahma’s limb is devoted to the Vedas. (Now) know from me 
(who is) Rudra's limb. He is devoted to all the gods and tranquil. (One who is) a 
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2) Another, namely, the spiritual son (putraka), who is bound (only) 
by the pure world, (identifies with Siva) quickly (after the death of the 
body) or immediately (whilst still alive).°* 

3) The ‘adept’ (sadhaka)'" (may also achieve union) slowly or 
quickly, according to (the extent) of the intervening worldly benefits (he 
enjoys by virtue of his practice of Mantra). 


Yaksa's limb accumulates wealth; he is greedy, proud, and eats (polluted food others) 
have touched (mrstásin). A limb of the Wind is said to be fickle. (3cd-5) 

The limb of a Naga moves with a leisurely pace of a snake (read —visrambha- 
for —visrambha-) and lies (sleeping) for a long time. He remains angry for a long time. 
His mouth has a foul smell and always craves (to drink) the teacher's milk. (6) 

O fair faced one, the living being, (he who is a limb) of a Vidyàdhara, (like a) 
Gandharva sings all the time and is devoted to Siva. The limb of a demon is said to be 
(full of) hate. (6-7) 

A limb of Kama is beautiful, fortunate and likes prostitutes. The limb of a 
Raksas is cruel and devoid of compassion. He hates the gods and Brahmins. (8) 

The limb of a Pisáca is (always) seeking to be deceitful, and (even) during the 
day is frightened and cowardly. A limb of Fire is rough (in his speech). He is intense (in 
his work) and brown in colour, he eats hot (and spicy food). (9) 

A limb of Savitr is full of radiant energy, and is always devoted to the rule of 
meritorious work. He always does desirable things. He is compassionate and inspired 
(bhavita) by Siva. (SvT 8/3cd-10) 


pütivaktro. durámodalülàsyah | vidyàdharámsasya Sivabhaktatvam roktavi- 
dhanena gufikaüjanàdisiddhirasikatvam | krüro dàrunahrdayah | nistrimso nirghrna- 
vyapárah | paruso vaca | tivrah karmand | pürtam vàpiküpadikaranam | istari yajfiah | 
spastam anyat || 10 Il 


‘His mouth has a foul smell’. (His) mouth smells badly and (slobbers with) 
spittle. One who is a limb of a Vidyadhara is a devotee of Siva, and delights in the 
accomplishments of the (magic alchemical) pill and the collyrium (by which he can see 
everywhere), in accord with the procedure prescribed by the Saiva scriptures. The heart 
of (a demon) is ‘cruel’, that is, pitiless. The behaviour of one who is ‘devoid of 
compassion’ is devoid of warm feelings towards others. His speech is ‘rough’. The 
action (of such a one is) ‘intense’. ‘Meritorious work’ includes such things as wells and 
tanks dug (for the common good). ‘Desirable things’ comprise the sacrifice. All else is 
clear." 


Those who are limbs of deities bestow upon the adept various fruits, according 
to their own degree of sovereignty. They allow him to attain the limited plane upon 
which they reside, no higher. However: 


bhairavangasamalabdhah sarve devà varanane |I 11 ll 
bhairavàs tu smrtüh sarve sarvasiddhiphalapradah | 


"Those who have attained (the condition of) a limb of Bhairava are all gods, O 

fair faced one. They are all said to be Bhairavas, who bestow the fruits of all 
accomplishments." (11cd-12ab) 
%5 The initiation imparted into the Rule that makes the postulant into a regular initiate 
and leads him up to the upper extremity of the thirty-first reality level, that is, Ma 
The following initiation purifies the soul further and, as a ‘spiritual son’ (putraka), 
led beyond Maya into the pure reality levels. 


308 CHAPTER THIRTEEN 


4) Finally, the teacher (guru) possesses (all) types of worldly benefits 
and liberation. He has completely accomplished all that needs to be done, 
and abides in the (divine) nature that has (the power to accomplish) the five 
(divine) tasks (of creation, persistence, destruction, grace and obscuration). 

The four grades, beginning with the regular (initiate) and the rest, 
(may be bestowed) sequentially or otherwise, all together or separately; 
(such is the) wonderful variety of the descent of the power (of grace). 
(295cd-300ab) 


(The regular initiate attains Siva's state) 'gradually', that is, after (his) 
initiation as a spiritual son. Thus, the descent of the power (of grace) here (in 
this case) is weak. (The spiritual son may identify with Siva) *quickly', that is, 
after the death of the body (or else) ‘immediately’ that is, whilst still alive. This 
is the meaning. The intervening worldly benefits (the adept (sádhaka) enjoys by 
virtue of his practice of Mantra) may be slow or quick (in working themselves 
out). Thus, it aid that (the adept may also achieve union) ‘slowly or 
quickly’, The teacher (guru) ‘possesses (all) types of worldly benefits and 
liberation’, that is to say, with respect to (his) disciple. It is said that, as for 
him, he possesses all that needs to be achieved completely. (Grace is various) 
due to gradation of these two also. (This) gradation is indicated by the word 
‘types’. (The four grades of initiation may be bestowed) ‘all together or 
separately’ and also ‘sequentially or otherwise’. In that case, if it is 
sequentially, then the first is (the initiation into the status of) a regular (initiate), 
then spiritual son, then teacher. This is (what is meant by) ‘all together’. (If the 
levels of access are given) otherwise, then someone (may begin directly) as a 
spiritual son, even if he is not initially a regular initiate also. Someone may be a 
(made a) teacher (directly,) without being a regular initiate or a spiritual son 
prior to that. This is the situation (when initiation is given) ‘separately’. 

The variety of (the forms of) the descent of the power (of grace) is not 
only due to its taking place sequentially or otherwise, it may also (be various) 
because (it happens) in (some other) way. Thus, he says: 


Revelation and Obscuration, Higher and Lower Traditions 


The Hierarchy of Saiva Scriptures and Traditions™ 


sfr. Raa fart aA Aa: d 300 || 
aa ud HS Fe wed ea aa: | 
Sea sf2crewüg sro 302 | 
kramikah Saktipatas ca siddhànte vamake tatah V 300 Il 


dakse mate kule kaule sadardhe hrdaye tatah | 
ullanghanavasad vàpi jhatity akramam eva và || 301 Il 


?? Concerning the figure of the sádhaka in the Siddhantas, see Brunner-Lachaux, 1975. 
?* This topic is discussed in 13/300cd-310. 
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A gradual descent of the power (of grace takes place when one 

passes successively) through (the dualist Saiva) Siddhanta, the schools of 
the left (current of the Bhairava Tantras) (vama), then those of the right 
(current) (daksina), Mata, Kula, Kaula, and then (finally) into the heart 
of Trika (sadardha)."" Or else (one may arrive at Trika) by jumping over 
(some intermediate stages), or immediately, all at once (akramam).? 
(300cd-301) 
The Trika system (trikartha)™ alone is supreme because it is the most 
excellent. ‘Trika (sadardha) and ‘the Heart’ should be taken together as being 
on the same level (that is, as referring to the same thing).** That is said (in the 
following verse); 


*' Here Mata is probably the Yamalas. Specifically, these are the Brahmayamala, 
Devyayamala and Jayadrathayámala, each of which is a Sakta school — Mata — in itself. 
Cf. 15/319-320 and note. 
?? It is possible that we should read kaule sadardhe hrdaye together as meaning ‘Kaula 
Trika, which is the Heart (of Saivism)'. The verse Jayaratha quotes can also be read that 
way. The variant of this verse, quoted above in TÀv ad 1/18 and ad 4/47cd-48, has Kula 
> Mata > Trika (see below, note 13,332). Here Jayaratha lists Trika directly after Kula. 
We notice that *Kaula' is absent; or should we take Trika to be Kaula? If so, we may 
understand that ‘Kaula’, as the form of the word suggests, is derived from Kula. Kaula 
is the product of Kula in the sense, no doubt, of a higher refinement of it. Certainly, 
Abhinava proudly sustains the excellence of a Kaula Trika. In Chapter Four we noted 
with Sanderson that Kula meant the form of Kaulism that prohibited outer ritual and 
enjoined Kaula practice. Kaula, instead, teaches that nothing is either enjoined or 
prohibited (see note 4,831). 
In Abhinava's most authoritative sources, the Siddhayogesvarimata and the 
jottara, Kula / Kaula elements are relatively subdued. Even so, Abhinava insists 
Y ways on placing them in the forefront and, indeed, at the summit, of the form of 
Trika Saivism he supports. To this end, he refer: matically to the Trika Tantras that 
are more ra lly Kaula. Amongst them is the Nisacara, quoted in the commentary on 
the next verse. So, reading kaule trike together as Kaula Trika is not without good 
reason. 
** Another place where a hierarchy of initiations is presented is below, in the context of 
the description of the Trident Throne (in 15/319-320). There, after the Vàma and 
Daksina Bhairava Tantras, come the Mata and Yamala Tantras, culminating in Trika. 
Elsewhere, we find that after the Daksina Tantras come Kula Kaula or Mata Tantras. 
Sanderson understands Matayámala to be Picumatayámala, i.e. the Brahmayamala. If 
that is so, where are the Kula / Kaula Tantras that in the MVV are in the current above 
the upper (Gürdhordhva), flowing forth from the goddess? According to the MVV, 
drawing from the Bhargasikha, this current flows between those of the Tantras of the 
Right and the Left, to culminate in Trika. Thus, Abhinava presents Trika as the ultimate 
development of Kaulism. Trika is even higher than Kaula / Mata, but even so, it is 
Trikakula beyond which there is no higher form of Trika, and so, also for this reason, 
Abhinava calls it the Anuttaratrikakula (see 1/14 and note) — where ‘anuttara’ also 
means ‘unexcelled’. 
?*" See Dyczkowski 1992a: 360, note 10 concerning the use of the word ‘artha’ as 
denoting a school or system with special reference to Trikürtha, Mahürtha and 
Spandartha. 
?* Abhinavagupta praises the Heart as the supreme principle in his introductory verse of 
auspicious invocation at the beginning of all his works on Trika, We have established 
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‘After the Veda comes Saiva (i.e. Saivasiddhanta), then Vama (the 
Tantras of the Left Current), then Daksa (the Tantras of the Right Current), then 
Mata, then Kula, then Kaula Trika"^ which, the best of all, is supreme. 


that the form of Trika he teaches is Anuttara Trika. Following the lead of Somànanda, 
he affirms that it is this that is taught in the Parātrīśika. A focal point of that work is the 
symbolism of the Heart which, at one level, is the seed-syllable SAUH of the goddess 
Para, but in a deeper sense, is the reality which is Anuttaratrika as the supreme 
subjectivity (aharibhàva). It is therefore possible, despite what Jayaratha says here, that 
the Heart denotes the next and highest level of Trika, which is the one Abhinava teaches 
here. As this form of Trika is the result of Abhinava's insight, it is not, as one would 
expect, mentioned in the scriptures, as we observe in the reference Jayaratha supplies. 
Although an argument based on silence is not the best, nonetheless it is not entirely 
irrelevant as a support for this view. Jayaratha would certainly have quoted such a 
reference if he knew of one. 

“© Note that the immediate sense is that ‘kaula’ is an adjective of Trika, But one may 
also understand the two disjunctively as referring to two different schools, i.e. Kaula and 
Trika. Cf. reference above ad 1/18 and ad 4/47cd-48, where Kaula is missing, and Mata 
follows Kula. See notes there for identity of Mata and distinction between Kula and 
Kaula. Cf the expression kulamate trike MVV 2/287cd. 

37 A variant of this verse reads: 

vedàc chaivam tato vàmam tato daksam tatah kulam | 

tato matar tatas cpi trikam sarvottamam param II 


"After the Veda comes Saiva (i.e. Saivasiddhanta), then Vama (the Tantras of 
the Left Current), then Daksa (the Tantras of the Right Current), then Kula, then Mata, 
and then after that also comes Trika which, the best of all, is supreme." 


This variant of this verse and the one quoted by Jayaratha in his commentary 
on the following verse are quoted together above in TAy ad 1/18, where Jayaratha tells 
us, as does Abhinava, that the latter is drawn from the Nisücáratantra (also called 
Nisisamcaratantra). See there for the variant readings and further remarks. 

We are nowhere told the source. In the former instance, Jayaratha cites the 
verse as a gloss to Abhinava’s words that the essence of (the scriptures) is the Trika 
stra. In the second instance, he cites the same verse to establish the point that ‘Each 
subsequent corpus of scripture (sastra) and parts thereof is more primary (than the one 
that precedes), and the others are secondary.’ 

This verse in this form is also quoted in the PTv p. 92, along with two others 


from the Nisisaricára and the Sarvācāra that are commonly quoted together. Thus, the 
former is quoted just below in TAv ad 13/302 (see note 13,338 below). The Nisacara 
(i.e. the nisisamcara) declares that the teacher ‘who knows the supreme reality’, even 
though he has been consecrated as a teacher into the Vàma Tantras of the Left, still 
requires further purifying initiations (sarnskara) into the Bhairavatantras, Kula, Kaula 
and, finally Trika. Just after citing the Nisdcdra and the Sarvācāra to support it, 
Abhinava himself (in PTv p. 92) tells us that the serial order is: 1) the Veda that is for all 
people, 2) Siddhanta, 3) Vama, 4) Daksina, 5) Kula, and 6) Mata. He presents them as 
planes (bhümi) of the ultimately real perceiver. (kramas ca esa eva yathoktam — evam 
yat sarvalokaveda-siddhünta-vama-daksina-kula-matabhümisu paramàrthapramátr. iti 
1). He goes on: ‘as is said: ‘Salutation to the One who is the Self of all, who is all things 
and is eternal’, The venerable Somananda has said in in his own extensive commentary 
(on the PT): *once that same Anuttara has encompassed in itself all this, then what is 
there (to say) much? Everything is Anuttara, because it is most excellent (anuttara).’ 
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Thus, the sense is that, as is the graded level of (the Saiva schools) 
beginning with the Siddhanta up to Trika (sadardha), such is the (degree of) the 
descent of the power (of grace) also. (Or else, (one may arrive at Trika)) ‘by 
jumping over (intermediate stages)’, so that, (for example), (after receiving 
initiation in) Siddhanta (Saivism, one may receive it in the Tantras of) the Right, 
then Kula, and then Trika, (or else) ‘or immediately all at once (akramam)’ 
into the Trika system itself. 

Nor is that said without a basis (in scripture). Thus, he says: 


sw Aha wader: | 
TERTI RA d FMT: 303 íi 


uktam Sribhairavakule paricadiksásusamiskrtah | 
gurur ullanghitàdhahsthasrotà và trikasastragah | 302 || 


It is said in the venerable Bhairavakula that *the teacher who has 
been well purified by the five initiations or has jumped over the lower 
currents (of scripture) reaches the Trika scriptures.’ ** (302) 


Thus, he places Anuttara Trika at the end of the series. In MV V 2/2874, translated in the 
following note, the sequence is Kula > Mata > Trika. Thus, Mata in this case is 
equivalent to Kaula. 

?* This verse is also found in the MV V 2/288. Instead of -sı triah the MVV reads 
-kriyocitah, Read, as in the MVV, và trikasüstragah for vai trikasástragah. See below, 
22/41cd-42ab. Cf. MVV 1/380 ff. referring to the dualist Saivagama: 


‘For in each of (the faces) (tatra tatra) a different (anyánya) knowledge, 
prescribed religious conduct and ritual procedure is taught, but each of them leads to the 
light of Siva. (380) Just as every single drop of water (loses its individuality) in the 
ocean, likewise all cognitions and activities come to rest in Siva, who is the ocean of 
consciousness. (381) 

Even a small amount of water on the ground is invariably (kila) drunk up by 
the rays of the sun, and through rain flows again into the ocean. (In the same way) all 
knowledge and action in the world merges, directly on its own, or gradually through 
other (stages), into the ocean of Siva.’ (MVV 1/381-382) (Hanneder's translation.) 


While this image is apt in itself, as the scriptures are normally conceived to be 
flowing in streams or currents (srotas), it is not unlikely that Abhinava had the common 
image in mind that all the currents of scripture flow into the ocean of Kula. This passage 
also emphasizes that the whole Saiva ra is valid, i.e. leads to liberation, but there are 
differences as to whether this is accomplished directly, that is, during one’s lifetime, or 
gradually and slowly, through various stages. As Abhinava says: 


‘For there, the lower state disappears into the higher state, but one should not 
become established as if (one’s) religious practice (vidhi) (were) beyond the impure 
(order of the universe) (i.e. lower doctrines fail to recognise that the impure is not 
different from the pure and so pretend that their practice is based on and leads to a 
freedom from impurity. Their approach precludes them from transcending the 
dichotomy of pure and impure). (190cd-191ab). 
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Here (in this regard, it is said): 
?*Initiation is said to be fivefold. 1) (Initiation) into the Siddhanta is 
(performed by means of) offerings to the fire (hotri). 2) (Initiation) into Tantra 


For this reason, those who are fixed in other doctrines, (namely those taught 
by) Visnu, Buddha etc., are not liberated completely. It is different for those who are 
initiated into the doctrine of Siva. Now (tu) for those who are completely initiated into 
the Sdstra (taught by) the highest Siva, within streams such as those of the Atimarga, 
Krama, Kula and Trika, there is no division whatsoever as soon as they attain final 
liberation. And there is no other way to liberation than this. (191cd-194ab) 

Only sometimes (kvapi) the highest perfection (comes about) quickly, without 
effort and through liberation in life as taught (iti) in our systems, Sometimes the highest 
fruit is reached after a long time through a gradual course of unification with a series of 
reality levels and through many various rituals.’ (MVV 1/190cd-196ab) 


In the second section of the MVV we read: 


‘This (scripture) of the pervasive Lord is divided into ten, eighteen and sixty- 
four divisions. Its one fruit is the attainment of Siva's essential nature, when there is an 
individual soul eager to attain that and qualified (to do so), irrespective of caste, family 
or colour etc, (276cd-277) 

To the extent that the unanimity of purport (of the scriptures) applies and is 
attainable by virtue of the variety of (the relationships between) pri and secondary 
modalities (of its purport), to that degree, (the wise) know that it is this one Trika (class 
of) scripture (sastra) and the nature of the teacher here who is such is nondual. (278- 
279ab) 

The aggregate of the aspects of the teachings (vakya) within it as well as the 
subjects (it teaches) (prakarana) exist when the operative condition (vrttdnta) of the 
duality of Maya is clearly evident. But even so, the main fruit at the end is the 
attainment of Siva. (279cd-280) 

"Thus it is said that Vaisnavas and the like belong to (the schools) of the 
teachings of the fettered, they have not been made competent for 1) the Saiva Tantra, 
nor are Saivites (i.e. Siddhàntins) (competent) in the field of 2) the Vàma (Tantras of the 
Left) nor are those in 3) the Daksina (Tantras of the Right), nor would those be in 4) 
Kula and 5) Mata, for Trika.* (286cd-287) 

It is said in the venerable Bhairavakula that ‘the teacher who has been rendered 
competent by the rites of the five initiations or has jumped over the lower currents (of 
scripture) reaches the Trika scriptures. (288) 

In this way, by taking one's stand in the true nature of the Self, there is 
(ultimately just) one competence (that operates in all the types of scriptures), that varies 
due to the difference that arises on the basis of (the initiatory rites of) purification 
(sarhskāra). Thus, it is said in the Svacchandatantra that the fruit of all the scriptures is 
Siva. As they have all come forth from Siva, their fruit is Siva's abode.' (MVV 2/276cd- 
280, 286-290ab) 


* Reads kule mate trike for kulamate trike. If we accept this reading, it would be the 
only place that Tantras are characterized as belonging to a Kulamata. Invariably, Kula 
and Mata are treated as separate categories. Moreover, read together there would only be 
four levels of initiation, not five. 

3 The first impression one gets reading this passage, without taking Abhinava’s 
interpretation into account, is that the serial order is: Siddhanta » Tantra » Trika » Kula 
> Kaula. The state of oneness (samarasya) promised through this last initiation appears 
to be definitive. Indeed, we have seen that this is the state Abhinava preaches is the goal 
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involves conjoining (the disciple's soul to progressively higher worlds and 
principles) (yojanika). 3) (Initiation) into Trika (involves) possession (by the 
deity) (samavesavatt), 4) (initiation) into Kula, paralysis (of the fetters) 
(stobhatmika),“” and into 5) Kaula, oneness (sámarasya)." 


According to this statement, ‘a teacher’ who has been properly purified 
by this five-fold initiation and has crossed over the current of the Saiva and 
other scriptures that are on a lower level ‘reaches the Trika scriptures’ and is 
consecrated in the one that is at the head of them all. 


As is said (in the Nisacara): 

‘A teacher who knows the (nature of the) supreme reality (which is his 
goal), although he has been consecrated in the Path of the Left, needs 
(nonetheless) to be initiated into the Bhairava (Tantras), and he too (needs to 
take further initiations) into Kula, Kaula, and (then finally) also into Trika.’ 


Surely (one may ask), it is said that ‘as all (of these traditions) are born 
from Siva, they all bestow the fruit of Siva's abode’. (According to this 
teaching,) there is no difference at all (between them), either with respect to 
their cause or their fruit, so how is it that it is said that this scripture is higher 
and that (other one) lower? With this doubt in mind, he says: 


arate BTA fey: 
mAn Aae 11 308 ! 


Jfianacárüdibhedena hy uttaradharatam vibhuh | 
Sastresv adidrsac chrimatsarvàcarahrdàdisu | 303 |l 


“The Lord has taught in the venerable Sarvacárahrdaya and in 
other scriptures that (they are) superior or inferior, according to whether 


in the MVV. Elsewhere, he stresses that there is no higher — anuttara — initiation beyond 
Trika (22/40cd-42ab). Thus, the passage Jayaratha quotes is most probably not from the 
Bhairavakula. We have no certain instance of Jayaratha's citation of the Bhairavakula. 
Here he introduces his quote by saying simply ‘iha’. This literally means ‘here’, which 
can mean both ‘in this regard’ or ‘here’ (in this text). One can't help feeling that 
Jayaratha is being ambiguous on purpose. We notice also that the degrees of initiation in 
this reference are five, including Trika. However, the Bhairavakula appears to be saying 
that there are five initiations that prepare for one into Trika. 
?? Concerning ‘paralysis’, see below, 29/243ab. In TSa p. 159, Abhinava writes: "Thus 
if the (disciple) happens to desire worldly enjoyment, (the teacher) should therefore 
conjoin (him) there itself into the principle wherever (he has) desire for enjoyment’ tato 
yadi bhogechuh syat tato yatraiva tattve bhogeccha asya bhavati tatraiva 
samastavyastataye yeti. This kind of initiation is appropriately called Initiation by 
Conjunction (yojanika diksa). This is a very basic and common type of initiation. The 
journey through the worlds and principles is of this type. See below, 17/78cd ff. 
3! See above, note 13,332. 

%2 Tt seems that verses 303 to 305 are all from the Sarvacara. Certainly 303 and 304 are. 
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(they are of) the type that imparts knowledge, (teaches) spiritual discipline 
(ācãra), and so on. (303) 


‘Knowledge’ (in this case) is (both) dual and nondual. (Ritual) action 
(may be) internal or external. It has been established many times that that is the 
reason here as to why (certain scriptures) are lower and (others) higher. 

He (now) quotes (from the Sarvacárahrdaya). 


armani afr: maafa d 
anA tea qup qu wenmméW d onov od 


vamamargabhisiktas tu daisikah paratattvavit | 
tathüpi bhairave tantre punah sariskàram arhati |l 304 |l 


A teacher who has been consecrated in the Path of the Left and 
knows the supreme reality (taught there) should nonetheless again 
(undergo) a purifying initiation (samskara) into the Bhairava Tantras.'^ 
(304) 


Surely (one may ask), he who has been consecrated into the Saiva 
(Siddhanta) and other (Sai iptures) knows the supreme reality just by virtue 
of that alone. So what use is his further purification (by way of initiation) into 
the Bhairava Tantras and the rest? With this doubt in mind, he says: 


Ide area: Hea À | 
aad d wer dg mÈ 11 3ouod 


Saivavaimalasiddhanta ürhatàh karukàs ca ye | 
sarve te pasavo jfieyà bhairave matrmandale || 305 Il 


One should know that the followers of Siva (Saiva), the Vaimalas, 
the followers of the Siddhanta, the Jainas and the Karukas™ are all 
fettered souls™ in the Bhairava (Tantras) and in (the traditions belonging 
to) the Circle of the Mothers (matrmandala) (305) 


%3 A variant of this verse is quoted by Abhinava in the PTv p. 92, saying that it is drawn 
from the Srisarvacara. See above, note 13,332. Here in the previous verse, Abhinava 
tells us that it is drawn from the Sarvacarahrdaya, which must therefore be the same 
text. The Sarvácàra / Sarvacarahrdaya has been identified by Sanderson (2007: 236 
n 21) as the Sarvavira, quoted above in 4/55-57ab and TÀv ad 12/24cd. The first line is 
identical. The second reads as 13/304 below: kramād bhairavatantresu. punah 
sarisküram arhati || 

% The Vaimalas and Karuka are two Pasupata Saiva sects. 

%5 Although Jayaratha attributes these words to Abhinava, this verse looks like it could 
be the one following the previous verse quoted from the Sarvacara. Jayaratha does not 
quote the Sarvacara directly. Thus, it may well be that he did not have access to it and 
so could have made this mistake. 
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Even those who are purified (by initiation) into the Bhairava Tantras 
etc. are just fettered souls in the (tradition belonging to) the Circle of Mothers 
(matrmandala), that is, Kula and Kaula etc." The meaning is thus established 
(siddha). 


This is said concerning the Kula, Kaula and the like (traditions), 
indicated by the word ‘etc’. Thus, he says: 


gora vimm rari fas | 
warrant Ta WERT 11 308 |! 


kulakálividhau** cokta vaisnavanam visesatah | 
bhasmanisthaprapannanam ity Gdau naiva yogyatà || 306 Il 


5 Read with MS Th: mátrmandale kulakauládau for matrmandalakulakauladau. 

7 Jayaratha here seems to be mistaken. bhairave mátrmaudale is better understood to 
mean ‘in the Bhairava (Tantras) that belong to circle of the Mothers’. Also, he takes the 
followers of the Bhairava Tantras to be fettered souls, as are the followers of the other 
Saiva traditions to which Abhinava refers. But this forces the immediate meaning of the 
Sanskrit. Moreover, it seems unlikely that that is Abhinava's intended sense. It is indeed 
not possible if the verse is drawn from the Sarvácàra. 

“8 Read with Sanderson (2007: 375 n. 464) kalikulavidhau for kulakalividhau. The 
passage is drawn from the DP. There we read: 


tüntrikünàm na saivanàm na dadyàd vaisnavatmanam | 
bhasmanisthaprapannünàm asthimálàdidhàrinam | 
vedàntádikriyárüdhidánadharmatapojusám [g: vadanta-] | 
tirtháéramaprapannünàm na deyam pàramárthikam | 7/52-53 


*One should not give the ultimately true (teaching) to Tantrikas, Saivas, those 
who are Vaisnavas, suppliants of (ascetics) immersed in ashes who wear necklaces of 
(human) bone, to those who perform the austerity of righteousness and charity engaged 
in the rites taught in the Veda* and those who are votaries of bathing sites and 
monasteries (asrama)." 


*In accord with the parallel passage in the  Devidvyardhasatika Read 
vedoktadikriyariidha- for vedantadikriyariidhi- 


Cf. parallel in DevidvyardhaSatika which includes reference to Vaisnavas 


2b kh) tantracdraratanam ca siddhantadikriyanvitam M 40 Il 
vedoktadikriyariidham vaisnavanam viśeşatah | 


‘(One should not give this teaching) to those who are devoted to (dualist) 
Tantric practice and have taken up the rites of the Siddhànta etc, those who are engaged 
in the rites taught in the Vedas etc.” 

Cf DP (= Kalikulapaücasataka) This reference has also been noticed by 
Sanderson 2007: 375 n. 464. 
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And (so) it is said in the Kalikulavidhi: *(Saivas who) steadfastly 
cover (themselves with) ashes (bhasmanistha)" and Vaisnavas, in 
particular, are not qualified (to belong to this tradition).’ (306) 


Those ‘(who) steadfastly (cover themselves with) ashes’ are Saivas 
and the like. 
Nor is that said only here, it is also said elsewhere. Thus, he says: 


wee us sr SEPT | 
SRR eg ART AEREE: 11 so || 


svacchandasastre sarnksepad uktam ca $rimahesinà | 
anyaSsastrarato yas tu nāsau siddhiphalapradah | 307 Il 


Moreover, the venerable Lord has said in brief in the 
Svacchandasastra: *he who is devoted to other scriptures cannot bestow 
accomplishments.” (307) 


He establishes that (with reasoned argument): 


True and False Teachers 


maen fe Teta: | 
a a yame duse ASAA: 11 300 | 


samayyadikramal labdhabhiseko hi gurur matah | 
sa ca saktivasad ittham vaisnavàdisu ko ‘nvayah | 308 || 


A (true) teacher is considered to be one who, having progressed 
through the stages of the regular (initiate) and the rest by the power (of 
Lord Siva's grace), has been consecrated in this way. What relationship can 
there be between him and the followers of Visnu and the like? (308) 


‘In this way’ applies to all (these levels of initiation). Thus, the 
meaning is that he has attained the consecration (into the status of a teacher) by 
the sequence (of initiations,) beginning (with the one into) the status of a regular 
(initiate) (samayin) ‘in this way’, by the descent of the Supreme Lord's power 
(of grace). ‘What relationship can there be between him’ as a teacher (who 
has become such) ‘in this way’, that is, in the aforestated manner, ‘and the 
followers of Visnu and the like’, who are devoted to other scriptures? There 
can be no relationship at all! For the aforestated reason, they have not received a 


3 The word nistha can also mean ‘begging’ (not just ‘immersed’ or ‘covered’). The 
reference here is clearly to Saiva ascetics. These may be Pasupatas or Siddhantins who 
are observing vows. 

30 SvT 1/18ab. 
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descent of the Supreme Lord’s power (of grace); so, what to say of the series (of 
initiations) beginning with that of a regular (initiate that makes a person fit), for 
example, to listen to the scriptures and be consecrated (as a teacher). This is the 
intended sense (of this verse). 

Surely (one may ask), here (according to you), what would be the 
consequence (of having as a) teacher one who has attained such a nature 
deceitfully, making a show of false devotion and the like? 


BMA AI TEU Taq | 
wafer fr dq 11 308 I 


chadmapasravandadyais tu taj jfiánam grhnato bhavet | 
prayascittam atas tàdrgadhikàry atra kirn bhavet \\ 309 || 


If that (higher) knowledge (jana) is taken out of deceit, with a 
distorted understanding or the like, (the result is that one should perform) 
penance (prayascitta), so how can one thereby possess that kind of 
qualification (that is necessary to be a teacher) here (in our tradition)? 
(309) 


Surely (one may ask), let this teacher who is devoted to other scriptures 
take the Saiva scripture by deceitful and other (such means), or let him be one 
who should perform penance, why should we worry about that? He graces (his) 
disciple (at least to) a certain extent. With this doubt in mind, he says: 


Tomang: ferrerepraefatasn: | 
gd we qu ÀT 11 320 di 


phalàkünksayutah Sisyas tadekayattasiddhikah | 
dhruvam pacyeta narake prayascittyupasevanat V 310 || 


The disciple who desires some (worldly) benefit and makes the 
accomplishments (siddhi) (he desires) entirely dependent on (such a 
teacher) will certainly be tormented in hell for following (a teacher) who 
should perform penance (for his misdeeds). (310) 


A disciple who desires some limited (ravar) (worldly) benefit, and 
(considers that) that depends on (his) teacher, will (certainly) not have that 
accomplishment (siddhi) by acquiring a false teacher. On the contrary, (as is 
said in the scriptures): ‘the fifth (kind of misguided disciple is one) who 
associates with that (false teacher).’ According to this teaching, by serving a 
teacher who (is sinful and so) should perform penance, (his disciple will) most 
certainly burn in hell. The meaning is that his misfortune would be very great 
(indeed). That is said (in the Jayadrathayamala,) beginning with (the verse): 
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‘if those great sinners who do not know the truth (rattva) take the 
Kaulika (teachings) by deceit, (in actual fact they do so) desiring to go to 
hell, "5?! 

"The Great Teaching (mahdrtha) imparted by Bhairava is a (treasure) 
chest of knowledge and wisdom. Those (false teachers) who, having adopted the 
conduct (it teaches) by themselves (without having taking initiation from a true 
teacher, and moreover) bestow the grace of initiation (on others,) are (in actual 
fact) selling these (teachings) for their own worldly benefit to fettered souls who 
are, like them, (similarly deceitful). . . . (Such teachers) fall into a very terrible 
hell, just as (their disciples do,) along with their sons, dependents, friends and 
(relations, with) up to seven degrees of family (ties). (There is nothing to be 
done;) penances cannot purify them.’ ?*? 


5! Read ye te narakar for yena narakarh. These lines correspond to JY 4/20/81cd-2ab. 
(MS K fl. 140b Kh 120b, MS G 172a-172b). There we find the readings cànye — ‘and 
others’ for ye na and gantum icchatà for gantukaminah. 


yada na jüáyate tatvam [kh: tva *; g: tvak] cchadmad [k: dvadmád; g: padman] 
grhnanti kaulikam M 81 M 
172b g) mahapatakinas cànye naraka gantum icchatà | 


The JY continues: 

hathàt pravesam kurvanti mahati [kh g: mahànte] kulasasane W 82 ll 
yakyamytani yurnjanti (>> bhumjanti) visamayani (> visamayàni) gopayet | 
yavad akarnayet sarvam nihsesam grahayet priye || 83 I| 

pascàd dosam [kh: dosam] gamisyanti nirmiilarn yena gacchati | 

dvadmat (>>cchadmad) pravisyate devi kautilyà mahatàs ca ye 84 ll 
Saktipatavihinds te patanti narake balata (>>balat) | 


‘Those who enter by force into the great Kula teachings, and enjoy the 
nectarian statements (there), which should be kept secret, (and so for them) are made of 
poison, to the degree all has been heard and is taken up completely, they subsequently 
become defective, and so, that which is entered into by deceit becomes rootless. O 
goddess, those who are greatly deceitful, devoid of the descent of the power (of grace), 
fall, by force, into hell." 

%2 JY 4/20/85cd-86, 88cd-89. The complete passage reads in the manuscripts: 
mahartham bhairavoktih syaj jRanavijfianabhàdrajà [kh: ~bhondajah bhardajàh] 
11851 
svayam grhitam [k: grhita] @caram [k: ācāra] dīkşānugrahakrt sada | 

iaty Gtmano bhogārthe [k: bhogāmye; kh: rtha] paSiinam [g: -nā] vrsatmanam [kh 
: vrsár-] ll 86 Il 

(na vimdanti durácárà hy átmacaurà narádhamáh | 

anyáyena grhitàrtham mahantam pàramesvaram W 87 || 

tüdrsena prayufijanti maryadabhedakadhamah |) 

141a) te patanti mahaghore narake tàmasanvitàh [kh: —sánvite; g: —sanvito] V 88 V 


The three lines Jayaratha omits mean: 

"Those low people of bad conduct, thieves of souls do not attain (anything). 
Once acquired the great teaching of the Lord unlawfully, these vile transgressors apply 
it in the same way. Possessed of darkness they fall into a very terrible hell." 

JY 4/20/85cd-88 MS K 140b-141a, MS Kh fl. 120b,* MS G fl. 172b 
*Sanderson 2006 17 n 44. He incorrectly reports MS Kh 121r for 120r. 


TANTRALOKA 319 


Surely (one may ask), one can observe (the disciple’s) devotion to his 
teacher and the deity, which is a sign of a descent of the power (of grace). Thus, 
he is assigned to (him) (niyukta) in this way by Siva Himself. So, what is his 
fault that this be so? 


The Variety of Forms of Obscuration (tirobhavavicitrata) 
Aasa wemefsr fefe: | 
T Pras wf: mp riis Fears 11 322 0 


tirobhàvaprakàro ‘yam yat tādrśi niyojitah | 
gurau Sivena tadbhaktih Saktipato ‘sya nocyate | 311 Il 


Siva's assignation (of a disciple) to a teacher like this is a form of 
obscuration. The devotion (the disciple) has for him is not said to be (a sign 
of) a descent of the power (of grace). (311) 


The (teaching concerning the) variety (of forms) of obscuration is thus 
introduced, as announced in the initial enunciation, following the proof 
that (Siva's grace) is independent (of any causes or conditions). 

Surely (one may ask), so be it (as you say), what then should be done 

is teacher, who has taken the teachings (jfidna) by deceit, with a distorted 
understanding or the like? With this doubt in mind, he says: 


The Teacher Should Withdraw his Knowledge 
from an Unworthy Disciple 


"up g Aaa TET | 
fase smi emp 11 3*3 íi 
Wow cem way eR: 


yada tu vaicitryavasàj janiyat tasya tadrsam | 
viparitapravrttatvam jianam tasmád upaharet | 312 || 
tam ca tyajet püpavrttim bhavet tu jfíanatatparah | 


When (the teacher) comes to know the perverse conduct (of his 
disciple), by (observing) the variety (vaicitrya) (of his devious behaviour), 
(the teacher) should withdraw his knowledge (jana) from him and 
abandon him as one who behaves sinfully, (so that by sincere penance) he 
may be dedicated to (salvific) knowledge. (312-313ab) 


%3 At first sight, it would appear that it is the teacher who is ‘dedicated to knowledge" 
(fianatatparah). However, Jayaratha considers the attributive compound to apply to the 
reformed disciple, and so I have followed him, as I must. 
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The sense of (saying) ‘when’ (is that the teacher understands that his 
disciple is not a true one) at some other time, (because) if that were to be so at 
the beginning the teachings (would) not have been imparted (to him) 
(Ranadàna). (Observing) ‘the variety (vaicitrya)’ (of the disciple's) many 
forms (of devious) business and behaviour etc., (the teacher) ‘should 
withdraw’ (his knowledge.) by the method which will be explained, whereby 
(such misguided) knowledge is withdrawn.™ (He should) ‘abandon (him)'. 
The meaning is that he should not live with him or the like. The reason here (for 
that is that he is) ‘one who behaves sinfully’. Although he has done so, it is 
said that he should undergo a penance, and so be *one who is dedicated to 
(true) knowledge'. 


He makes (this teaching) agreeable by presenting an example. 


"ep ate year x fupe suf od 223 íi 
demam vid ATE TAA: d 


yathà caurad grhitvartham tam nigrhnati bhüpatih | 313 Il 
vaisnaváades tathà $aivam jfiànam áhrtya sanmatih | 


Just as a king first confiscates the things a thief has stolen and then 
punishes him, similarly, the wise man should first take away from the 
Vaisnava and others (who are not sincere Saivites,) the knowledge of Siva 
(he taught him). (313cd-314ab) 


What remains (to be done is that) he should punish him (for taking 
Saiva knowledge deceitfully). And he here (is the wise man) whose nature is 
(the cultivation of) renunciation and the like 


Surely (one may ask), initially the teacher with a contented mind 
imparted (this) knowledge unaltered (to his disciple), and just by that alone it is 
said of him that: 

‘when the teacher reveals (the one reality) free of thought constructs, 
(the disciple) is liberated at that very moment." 


Thus, (the disciple) has achieved the goal; so how can this (problem) 
arise again? With this doubt in mind, he says: 


* Concerning the rite of withdrawal, see below, 23/50cd-65. The main authority for this 
rite is MV 18/58-66. 

355 The same verse is quoted above in TA 13/230cd-231ab, with the exact same wording 
(see note there). There, Abhinava says it is the view of both the Ratnamala and the 
Gamatantra. He quotes it again below in 37/29. The third quarter there reads: muktas 
tenaiva kalena — ‘(the disciple) is liberated at that very moment’. This verse is also 
quoted by Mahesvarananda in the Mahàrtha-maijari (p. 166). See above, note 13,251. 
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Vaisnavas and Others Governed by Vama and 
Obscured by Siva Remain as they are 


a fe Wémgfred fsrasri ASAFA 1 3fv |i 


MaA zd aAA: | 
fsrada frre enti Parador 1 324 di 


Hag Ware wad Waa: | 


sa hi bhedaikavrttitvam Sivajiiane $rute ‘py alam | 314 Il 
nojjhatiti drdham vamadhisthitas tatpasüttamah | 
Sivenaiva tirobhavya sthàpito niyater balàt || 315 Il 
kathankaram patipadam prayátu paratantritah | 


Such (a teacher) is firmly governed by Vama, and is the most 
fettered of souls (pasiittama). Even though he has heard sufficiently about 
the knowledge of Siva, his sole attitude (vrttitva) is dualistic, and he does not 
give it up. How can one who, once obscured by Siva and is, by the power of 
(karmic) necessity (niyati), rendered dependent (on others) (paratantrita), 
attain the Lord's plane of being (patipada)?"* (314cd-316ab) 


‘He does not give it up’, because (he has) no faith there (in that 
nondual knowledge of Siva), as he is ‘firmly governed by Vümà'. He is 
'rendered dependent (on others) the power of (karmic) necessity 
(niyati)’. The same is said (in the Malinivijayavürttika): 


*Vaisnavas, Buddhists, Vaidikas, the followers of the Vedanta and the 
like, have not been authorized at all (to learn and practice) the Lord's teachings 
(patisasana). 


Thus, the scripture also (declares) the same. Accordingly, he says: 


ere Wn up aR A Ta: 1 3*5 || 
wads WISI WE ISSUED | 


svacchandasastre proktam ca vaisnavadisu ye ratah | 316 II 
bhramayaty eva tan maya hy amokse moksalipsayà | 


It is also said in the SvacchandaSastra that those who are devoted to 
the followers of Visnu etc. ‘are made to wander about, (confused) by Maya in 
what is not liberation, because of (their) desire for liberation.’ * (316cd-317ab) 


3 Cf. 15/425-426 (422cd-424ab). These verses are quoted below in TAv ad 15/426cd- 
427ab (423cd-424ab). 

“ST MVV 2/325cd-326ab. 

55 SvT 10/1141ab. See above, comm. 4/17-18ab and note. 


322 CHAPTER THIRTEEN 


Surely (one may ask), let Maya induce Vaisnavas and the like to wander 
(about deluded). (But) what happens to one who, although a Vaisnava and the 
like, is (also) a (follower of) Siva? 


A Vaisnava Should Not Mix his Teachings with Saiva Ones 
aorta: same ASTEA 003258 di 
ga ATTA saei SH d 
vaisnavadih Saivasastram melayan nijasasane | 317 Il 
dhruvam samsayam àpanna ubhayabhrastatam vrajet | 


The Vaisnava and the like who mixes Siva's scripture with his own 
teaching is certainly prey to doubt and falls from both. (317cd-318ab) 


He ‘mixes up’ (his own scriptures with those of Siva) because he has no 
faith in either of them. 

Surely (one may ask), even though this is so, what is the cause of (his) 
falling from both? With this doubt in mind, he says: 


Tage TERY AAAS I 3R od 
years wars AAA HAL d 


svadrstau paradrstau ca samayollanghandd asau | 318 Il 
pratyavayam yato ‘bhyeti caret tan nedrSam kramam | 


(By doing so,) he transgresses the rules in his own teaching (drsti) 
and in that of the others (he has accepted); (thus adulterated,) the rite 
(krama) becomes an obstacle (pratyavaya) (for his further development), 
and so he should not practice like this (or adhere to such a tradition). 
(318cd-319ab) 


That is said (in the scriptures where we read): 

‘Now if one who is devoted (asrita) to the Vedas again desires the Saiva 
(teachings), he will fall again from the Veda and the Saiva (path). If according 
to the teachings of the Veda, one should offer (Vedic) hymns (in the course of 
rites performed at the) junctures (of the day) (sandhya) and the like, the 
omission of Siva's mantras requires a penance. Now if Saiva observance 
(Sivadharma) comes first, then Vedic observance is violated. Or if one takes the 


3 The term ‘krama’, which I translate here as ‘procedure’, has several meanings (see 
Dyczkowski 2009: vol. 2, p. 296-299). In this context it means ‘liturgy’. In other words, 
these kinds of Vaisnavas combine their ritual procedures with Saiva ones. ‘Krama’ may 
mean ‘tradition’ or ‘school’, in which case the translation would be ‘adhere to such a 
tradition’. We do know of the existence of Vaisnava schools in Kashmir that 
incorporated Saiva theology. 
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two together, then there is a defect in the observance (anusthüna) in the 
beginning, middle and end. As a consequence, there is a contradiction in what is 
understood (that needs be to done), and doubt arises. This is because of the 
uncertainty as to which (of the two) should be undertaken, what should be done 
at the beginning and at the end. (The question arises,) ‘what will I do first?" 
because both teach respect for (their own observances). When faith is destroyed, 
devotion ceases, (then) what and how will it be? Also, when the order of the 
rites (kriyakrama) is in conflict, they are mutually (a cause for) penance (to 
atone for the defects in the ritual procedure). 

That is not only said in the Svacchandatantra, but also elsewhere. 
Accordingly, he says: 


wm Aaa WD ATT 1 328 | 
maage fas sed | 


uktarh $rimadgahvare ca paramesena tadrsam | 319 |l 
nanyaSastrabhiyuktesu Sivajfiànam prakásate | 


The Supreme Lord has said something similar in the venerable 
Gahvara: ‘That kind of knowledge of Siva does not shine in those who are 
devoted to other scriptures.' (319cd-320ab) 


(Siva) ‘does not shine’, because (those who are devoted to other 
scriptures) are not fit there (in that case to receive the teachings). This is the 
meaning. 

Having distinguished (one school from another), he explains: 


Teachers of Higher Traditions Have Authority in the Lower Ones; 
Teachers of Lower Traditions Should Not Arrogate a Higher Status 


aa Garrat at m mn ow AT AT 1 330 0i 
qoo fm at wd: wd: Ta g | 


tan na saiddhantiko váme násau dakse sa no mate ll 320 || 
kulakaule trike nàsau pürvah pürvah paratra tu | 


A follower of (dualist Saiva) Siddhànta is not (qualified for the 
teachings) of the Left (current of scripture), the follower of the latter for 
the Right, (this one for) the Mata, (that one for) Kulakaula Trika'*' — 
rather, it is the other way around. (320cd-321ab) 


* At first sight, it appears that the passage Jayaratha has just quoted would be from the 
SvT. However, it is not found there. 

%1 One could read separately kule kaule, as we find in other places. It is also possible to 
read them together as an adjective of Trika, as the syntax here suggests. The expression 
‘kulakaula’ appears in the scriptural sources as a way to refer generically to the tradition 
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Another feature here is that one who (is initiated into the schools of the 
Scriptures that) come after (also) is qualified in all respects (to practice 
according to the teachings of the schools belonging to the) previous (categories). 


aaa Aa dp emnes d 322 040 
adani Sesh qe: 


avacchinno ‘navacchedam no vetty Gnantyasamsthitah |l 321 I 
sarvamsahas tato ‘dhahstha ürdhvastho ‘dhikrto guruh | 


A limited (teacher) who is immersed in an infinite (number of 
limitations) does not know that which is unlimited. A teacher who is 
established above (in a higher tradition) is all-enduring and so has (also) 
been authorized (to be a teacher in) lower (traditions). (321cd-322ab) 


ʻA limited’ perceiver (whose consciousness is) contracted ‘is 
immersed in an infinite (number of limitations)’, because the limiting 
adjuncts (to which he is subject) are (very) many. (and so) *he does not know 
that which is unlimited'. (He does not know) the full (and uncontracted) 
perceiver that does not have (any) limitations, (in the sense that) he does not 
shine as being of that nature. Thus, because he is unlimited, (this) teacher is 
‘capable of (doing) everything’ and ‘belongs to a higher school’, and ‘is 
qualified (to practice the teachings) of inferior traditions’. which are fixed 
(and adapted for particular circumstances) such as the Vaisnava. Whereas, one 
who belongs to an inferior tradition (is not qualified for) higher ones (above his 
own). How can one whose consciousness (j/íana) is contracted become fit to 
fathom (the depths) of full (and complete) knowledge? 

Surely (one may ask), how can a teacher who, although he belongs in 
this way to a higher (school), and whose knowledge is full (and complete), be 
qualified (to be a teacher) for Vaisnavas and others (belonging to inferior 
traditions)? With this doubt in mind, he says: 


Tarra: RAT: 1 333 41 
UPEA TAA PRET: | 


svütmiyádharasamsparsàt pranayann adharah kriyah || 322 M 
saphalikurute yat tad ürdhvastho gurur uttamah | 


to which it belongs as a ‘kulakaula’ one (see, for example, Dyczkowski 2009: vol. 2, 
291-296). This may be so here and is the most literal translation. In other instances, we 
have observed that Trika is possibly referred to as Kaula (rather than Kula). Here as we 
find with other Kula /Kaula schools such as the Paécimamnáya, it is characterized as a 
Kulakaula one. If we understand Kula schools to be teaching external ritual and 
observance to be done literally, and Kaula to have interiorized that, and Kula as teaching 
that those injunctions and prohibitions are just notions, and thus to be transcended, 
whereas Kaula declares that they may or may not be respected, then Trika is both Kula 
and Kaula. 
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The most excellent (teacher of all) is one who, belonging to a more 
elevated (tradition) (ürdhvastha), vitalizes the rites of inferior (traditions) 
by the contact with his own, and so renders them fruitful. (322cd-323ab) 


"The teacher who belongs to a more elevated (tradition)', because he 
perceives his own nature directly by the occurrence (saripáta) of the supreme 
nectar of completely full (and perfect) nondual knowledge, ‘vitalizes’, that is, 
impels ‘the rites of inferior (traditions)’ with that, and doing so renders them 
fruitful; he is the best, that is, the most excellent of all (teachers). This is the 
meaning. 

Surely (one may ask), what could such a teacher who belongs to a more 
elevated (tradition) do for one, such as a V. ava, who belongs to an inferior 
one? He is not a fit recipient of his grace. With his doubt in mind, he says: 


FURAN ATE WAT A: £393 0 
maama a zn zag | 


adhahsthadrkstho ‘py etadrg gurusevt bhavet sa yah \\ 323 II 
tddrkSaktinipateddho yo drag ürdhvam imam nayet | 


Even a follower of inferior teachings who, inspired by that kind of 
descent of the power (of grace), serves such a teacher, is quickly elevated by 
him. (323cd-324ab) 


A follower of an inferior view (dargana), for example, a Vaisnava who, 
amongst others like him is as if ‘inspired by’ an intense, ‘descent of the power 
(of grace)', and so serves such a teacher who belongs to a superior (tradition), 
quickly elevates this Vaisnava, although he is ‘a follower of inferior 
teachings'. The meaning is that he makes him manifest as one with supreme 
consciousness. 

Surely one may ask, just as (a teacher) who is qualified at each 
succeeding (higher level) is so for each corresponding preceding one, ? how is 
it that one who (is qualified) at a preceding (level is not so) on the succeeding 
ones? He quells this doubt by presenting an (apt) example. 


mamaa EA mf 11 32% d 
ainsi enfer. | 
tattadgirinadiprayavacchinne ksetrapithake |l 324 |l 
uttarottaravijnane nüdhikary adharo ‘dharah | 


(Just as a weak person who is on low ground is not capable of 
negotiating) a sacred site (on high ground) that is covered with mountains, 
rivers and the like, similarly (a teacher) who belongs to inferior traditions 


?*? Read pürve pürve for pürvah pürvah and pare pare for parah parah. 
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has no authority (to teach and practice) the knowledge of those that are 
correspondingly superior. (324cd-325ab) 


Someone here wishing to go to a sacred place that, like a fort, (is 
located) on high ground (surrounded by) lands that, because (they are covered) 
with mountains and rivers are variously at lower and higher (levels), has no 
authority over the places that are higher with respect to the lower ones where he 
is located. Similarly, Vaisnavas and the like, who are, in the same way, at lower 
levels, (have no authority) in the teachings of Saivas and like, (who are) at 
correspondingly higher levels. This is the meaning of this statement. 

This is not said just with respect to others (belonging to different 
traditions); rather, it also (said with regards) to one's own. Thus, he says: 


SRA TASR: d 33500 
qaatitra wm fne | 


uttarottaram ücáryam vidann apy adharo ‘dharah || 325 || 
kurvann adhikriyári $àstralanghi nigrahabhüjanam | 


The teacher who belongs to a lower tradition, and even though he 
knows of the existence of teachers belonging to higher ones, continues to 
assume the status (of a teacher), violates (the precepts of) the scriptures, 
and (so) deserves to be punished (nigrahabhajana).* (325cd-326ab) 


It is said concerning one who ‘violates (the precepts of) the 
scriptures': 


*One must not assume the authority of a teacher with a high status. The 
Sakinis curse one who, swayed by delusion, does so." 


Surely (someone may object): agreed that there is a (gradation) between 
lower and higher in this way in the case of Saivas and Vaisnavas etc. (with 
respect to one another). However, if the Supreme Lord's descent of the power 
(of grace) is the same (for all Saivites), then what is the reason for the mutual 
(distinction) between one another? With this doubt in mind, he Says: 


maea MAAAR 11 238 || 
Saktipatabalàd eva jfíánayogyavicitratà || 326 Il 
The variety of competence (a person possesses to grasp the) 


knowledge (of Siva) * is determined by the strength of the descent of the 
power (of grace) (he has received). (326cd) 


?* nigrahabhàjanam literally means ‘is the receptacle of restraining (obscuration)’. 
364 Mio E B E Hm 

If we read jraniyogi- for jiianayogya-, the meaning would be: ‘The various types of 
(teachers), knowledge-holders and yogis are determined by the strength of the descent of 
the power (of grace). 
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He explains (the nature of) that variety: 
Knowledge: Its Attainment and Liberation 


Knowledge Is of Three Kinds: Acquired by 
Hearing, Cogitation and Meditation 


att fad card wea F | 
a Fert STA Tat Ata £p 320 II 


Srautari cintàmayam dyvatma bhavanamayam eva ca | 
jfiánam tad uttaram jyàyo yato moksaikakàranam || 327 | 


Knowledge (is of three kinds. The first is one received) through 
hearing (and study) (frauta), (the second, of which there are) two varieties, 
consists of cogitation (cinta). (The third) is imaginative contemplation 
(bhavana). The last of these is the sole cause of liberation, and, as such, is 
the most elevated. (327) 


The knowledge that ‘consists of cogitation (cinta) is divided into two 
types, according to whether it is (superficial and) slow (manda), or (deep and) 
well-practiced. Thus, he says that it is of ‘two varieties’. That is said (in the 
Malinivijayottara): 


‘It is said that that knowledge is of three kinds. The first one is 
considered to be (the one received) through hearing (that is, study) (srauta). 
Now, another consists of cogitation (cinta), and (one) consists of imaginative 
contemplation (bhdvand). The one (called) ‘hearing’ (i.e. study) is considered to 
be the full knowledge of a subject (artha) (taught in) scripture, which is 
dispersed (in various places in it). Having seen all of a teaching (artha) in the 
scriptures, its systematic arrangement (brought about by reflecting that) “this is 
(said) here; (whereas) thi id here, and this is (rightly) applied here,” is the 
knowledge consisting of cogitation. It is taught that it is of two kinds, according 
to whether it is (superficial and) slow (manda) or (deep and) well practiced. 
There, (of these two), the well-practiced is the best. Then, when it is well 
developed, the one consisting of contemplation arises within it. It is due to that 
that once the yogi has attained yoga, he gets the fruit of yoga. In this way, the 
man of knowledge (jñānin) is said to be of four kinds (according to which of 
these kinds of knowledge he possesses).' *°” 


* See above, 4/103 for the definition of ‘cinta’. 

* Concerning bhāvanā, see above, 4/14. This verse is an explanation of MV 4/28-32, 
which is quoted in the commentary. This verse is a brief explanation of MV 4/28-32 
„that Jayaratha quotes in full. 

?* These are the three kinds of knowledge, attained by study, cogitation and meditation, 
which is either weak or strong. MV 4/28-32 is quoted in TÀv ad 13/327, which is a 
concise explanation of the purport of this passage. 
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"The last of these’ is contemplation, which amongst these four (forms 
of) knowledge, namely, (the one received through) hearing and the rest, is the 
‘last’. This is the meaning. 

Analysing (its) status as the sole cause of liberation, he explains (what 
contemplation is): 


Yoga Bestows Accomplishments, Knowledge Liberation. 
Both May Operate Together, but Knowledge is Superior 


waa salt salt ari watson | 
wa Gente aM ASAT db 330 |i 


tattvebhya uddhrtim kvàpi yojanam sakale ‘kale | 
katham kuryád vind jfiánarn bhàvanàmayam uttamam V 328 ll 


So how can (a teacher, although he knows the higher principles,) 
extract (uddhrtim kuryat) (his disciple) from the (lower, impure) principles 
and conjoin (him) anywhere, (to Siva, whether differentiated (and 
immanent) (sakala) or undifferentiated (akala) (and transcendent), without 
the most excellent knowledge, which is imaginative contemplation 
(bhavana)? (328) 


(Such a teacher extracts his disciple) ‘from the principles’, that is, the 
impure ones (below Maya) ‘anywhere’, as he considers (best). How could a 
teacher who, although learned (jfdnin), has not realised that reality directly, do 
is the intended sense. 

Surely (one may ask), ʻO Sankari, only two are said to bestow 
liberation — the man of knowledge (jfdnin) and the yogi.’ According to this 
teaching, it is said that the yogi i o a cause of liberation, so how is it that it is 
said here that the knowledge consisting of contemplation is the sole cause of 
that? With this doubt in mind, he says: 


ant g maa TÀ wa | 
"afar vavmegaemes nb: 11 339 0i 


yogi tu praptatattattvasiddhir apy uttame pade | 
sadasivadye svabhyastajnanitvad eva yojakah ll 329 |l 


A yogi who, even though he has attained the accomplishment 
(siddhi) (pertaining to this or) that principle, can conjoin (his disciples) to 
the supreme plane, that is, Sadāśiva etc., (only) because (his) knowledge (of 
the one supreme reality) has been well exercised (not because of his 
accomplishments). (329) 


** The MV reads jfieyau — ‘should be known’ for proktau — ‘are said’. 
99 MV 4/27ab. 
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Surely (one may ask), the yogi's accomplishment (siddhi) (pertaining to 
this or) that principle arises due to the power (bala) of yoga. Thus, he can 
conjoin (his) disciples to those particular principles (he has mastered). So what 
is the purpose of the knowledge of this kind he possesses? With this doubt in 
mind, he says: 


sp a aay a fafadismer ar | 
fasraarat arora: feeraft sere 11 330 0 


adharesu ca tattvesu ya siddhir yogajasya sa | 
vimocanáyàm nopayah sthitapi dhanadàravat | 330 | 


The accomplishment (siddhi) (a yogi) has (attained) in the lower 
principles, that is born from (the practice of) Yoga, even if stable (sthitapi), 
is not a means to liberation, just as (the acquisition of) a wife or wealth (are 
not). (330) 


Surely (one may ask), who has said that it is not possible for him to 
have the accomplishment born of Yoga of the upper principles beginning with 
Sadásiva, by virtue of which he may liberate even all this universe? Voicing this 
doubt, he says: 


aaa Aa: a fe wem. | 
AAT Het ARAT AT d 332 0| 


yas tütpannasamastüdhvasiddhih sa hi sadasivah | 
sākşān nesa katharn martyan mocayed gurutam vrajan V 331 || 


One for whom the accomplishment of all the Path in its entirety has 
arisen is Sadasiva Himself. (So,) becoming (a perfect) teacher, how could he 
not"" liberate (fettered) mortals directly? (331) 


This is the meaning here in a nutshell, Here (according to our 
teachings), a man of knowledge is of four kinds. The sense is that he is more 
excellent as he advances to higher (grades). Thus, although a man of knowledge 
does not have the practice of a yogi, he has attained Bhairava’s state in all 
respects by the grace of the knowledge consisting of well-practiced 
contemplation. In the sequence of initiations etc., he is the most eminent. 
Accordingly, it was said that the knowledge consisting of contemplation is the 
most excellent. 

"A yogi is of four kinds: a) one who has acquired (the teachings) 
(samprapta), b) one who is being formed (ghatamana); c) one who has 
accomplished yoga (siddhayoga), and d) one who is well accomplished 


?? Read saksan naisa for saksad esa. 
?' In the following passage Jayaratha explains MV 4/33-41. 
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(susiddha)." The one who has acquired (the teachings) (samprapta) has only 
received the teachings concerning Yoga. The one who is being formed 
(ghatamüna) is immersed only in the practice of it. These two are themselves 
not well developed in Yoga and knowledge in this way. So, what can they do 
for someone else? Again, the one who has accomplished yoga (siddhayoga) 
possesses well-practiced knowledge, and so he liberates (others) by making that 
(knowledge) serve that purpose. (He could not do so) otherwise. It was said that 
‘a yogi can conjoin (his disciples) to the supreme plane (only) because (his) 
knowledge (of the one supreme reality) has been well exercised," and also that 
‘the accomplishment (siddhi) (a yogi attains) that comes from (the practice of) 
Yoga is not a means to liberation. 
Moreover, it is said (in the Málinivijottaratantra): 


‘It is said that each subsequently higher (kind) is the more excellent 
amongst them. The best amongst men of knowledge and yogis is one who 
knows accomplished Yoga, for he also possesses knowledge, whereas the 
previous one (i.e. the man of knowledge) is deprived of the fruit of yoga.’ *”* 

The one who is well-accomplished (susiddha) is Siva himself, and never 
falls from his own (true) nature; as is taught (in the Malinivijottaratantra, where 
we read): 


‘O beloved, one who, wherever and however he may be, enjoying the 
fruit of that (yoga) and does not fall from that at all, should be known to be 
well-accomplished (susiddha) and equal to Sadásiva. ^ 


So, having become (a perfect) teacher, that is, (come to) possess 
Vidyesana’s state," how could he not liberate (fettered) mortals directly? 
The meaning is, what occasion could there be here (in this case) to say that he 
liberates (them only) gradually (paramparyena)? As is said by thi: 
(Tantra), ‘the well-accomplished (susiddha) (yogi) is Siva Himself; so what 


7? Jayaratha is drawing from MV 4/33: ʻO goddess, one rightly understands a yogi to be 
of four kinds (namely as) a) one who has acquired (the teachings) (sarnprápta); b) one 
who is being formed (ghatamana); c) one who has accomplished (yoga) (siddha) and d) 
one who is most accomplished (siddhatama)." 

75 See above, 13/329. 

*" See above, 13/330. 

95 MV 4/39-40ab. Jayaratha's citation reads siddhayogavid for the MV KSTS edition 
reading siddho yogavid. Vasudeva proposes emending siddha-/ siddho to dvayor 
yogavid ‘of the two the one who knows yoga (is the most excellent)’. Thus, he clearly 
underscores the excellence of the yogi with respect to the jñānin. Gnoli’s translation is 
more conciliatory: ‘The ‘gnostics’ and the yogis mentioned previously are of a 
progressively more elevated order. The most elevated of all is he who has attained yoga 
and gnosis (vid) that are perfect [siddho yogavid uttama] because he also possesses 
knowledge — the preceding ones are excluded from the fruits of yoga.” The MV KSTS 
edition reads siddho yogavid in place of siddhayogavid. 

7* MV 4/37cd-38. 

77 Read vidyesanatdsya for vidyesanapasya. 

* Read saksan naisa for saksad esa. 

?? Read sáksánna mocayen for saksanmocayen. 
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(more) is there to say about that?’ Thus, having examined in this way the 
difference (vibhdga) between knowledge and yoga, it is said everywhere, which 
is why we have said so here also, that only the one who possesses well- 
exercised knowledge is a (true) teacher who bestows liberation. 

He says that: 


wane Aft frat arate a 
Uae Wa: Hn: IAAT: 00333 |! 


tenoktam málinitantre vicárya jħānayogite | 
yatas ca moksadah proktah svabhyastajianavan budhaih | 332 ll 


Thus, after having examined (the nature of) one who possesses 
knowledge (jñānayogita), (the Lord) says in the Malinitantra: *. . . and 
because, the wise say, (only) one who possesses well exercised knowledge 
bestows liberation.” (332) 


The word ‘and’, which is not in sequence, is in the sense of emphasis. 
Thus it is said that ‘(only) one who possesses well exercised knowledge 
bestows liberation’. 

Thus this (view is) proved and so, accordingly, he says: 


TATRA TOUT | 


tasmát svabhyastavijfidnataivaikam gurulaksanam | 


Thus, the sole characteristic of a (true) teacher is that (he possesses) 
well-exercised knowledge. (333ab) 


The meaning is that (this is) *the sole' (characteristic of a true teacher), 
there is no second one, even that he is a yogi. 

Surely (one may ask), it is said that a yogi (can) also be a teacher, so 
how can it be right to say this? (Our reply to this objection is that, that is) true, 
however there is this difference, namely, that it id that a man of knowledge 
excels the yogi in this respect. (But) there in that case also, in what circumstance 
should one take a man of knowledge or a yogi as a teacher and when should he 
be avoided? He (now) says that what has been learnt from the teacher's mouth 
is revealed here. 


franc d spe: bpm. asad 11 232 0 


vibhagas tv esa me proktah sambhunathena darsyate || 333 || 


This difference (between these two kinds of teachers) I have talked 
about (here) is taught by Sambhunátha. (333cd) 


9? MV 4/40cd. 
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‘This’ is and will be examined (further). He says that: 


The Teacher to Adopt 


ARIAT: Gage MITT | 
are enaA em are RAT TA p 33v di 


moksajfiánaparah kuryád gurum svabhyastavedanam | 
anyar tyajet praptam api tathà coktam Sivena tat || 334 |l 


He who is intent on knowledge and liberation should choose a 
teacher whose awareness (vedana) is well-exercised, and leave one who is 
not such, even if he has already taken (him as his teacher) (prapta). Siva 
(Himself) has said the same. (334) 


(A teacher) *who is not such' is one whose knowledge is not well- 
practiced. Surely, according to (such teachings as:) *one dies by abandoning 
(one's) teacher', it is said that giving up (one's) teacher is a fault. So how is it 
that he has said this? With this doubt in mind, he says: ‘Siva (Himself) has said 
the same’. The meaning is that this (teaching) is not without authoritative 
(justification). 

He quotes (the Matasastra): 


srr eT YF: TOI TAT, | 
aami wem feat wna ast 11 334 |i 


Gmodarthi yathà bhrügah puspat puspantaram vrajet | 
vijiánàrthi tathà sisyo guror gurvantaram vrajet | 335 Il 


‘Just as a bee desiring fine scent goes from flower to flower, so too, 
a (good) student who desires knowledge should go from teacher to 
teacher.'*" (335) 


Surely (one may ask), a student desires knowledge. If that is acquired in 
some way from the first (teacher), what is the use of (his) going to another 
teacher? With this doubt in mind, he says: 


fedi Te wa Hem wet AT | 
TWO FA Cf xus RRF | 335 1 


Saktihinam gurum prapya moksajfáne katham srayet | 
nastamüle drume devi kutah puspaphaladikam | 336 Il 


31! Quoted again below in 22/45-46ab, where we are told that it is taken from the 
Matasastra. 
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*How can one attain knowledge and liberation (if) the teacher one 
has taken is powerless (Saktihina)? O goddess, if the roots of a tree have 
been destroyed, how (can it bear) flowers or fruit?” (336) 


A teacher is powerless because he does not have the capacity to bestow 
knowledge etc. (to his disciples). He is himself ignorant, so how can (he 
instruct) someone else? This is the point. 

Surely, contemplation (bhdvand) is here the most important. Now, if 
that operates in a teacher, even if he be ignorant (at first), it certainly bears fruit. 
So, what is the use of abandoning him? With this doubt in mind, he says: 


sque west fm. 
IÀ D TE WHIT: METS: |b 330 || 


uttarottaram utkarsalaksmim pasyann api sthitah | 
adhame yah pade tasmat ko ‘nyah syad daivadagdhakah | 337 |l 


Who could be a greater victim of misfortune (daivadagdhaka) than 
one who sees the wealth (of a superior teacher’s) excellence and the 
increasingly higher levels (to which he can lead him), but even so, remains 
on a lower plane? (337) 


9? Cf, SYM 1/16: 
Saktihinam gurur prapya kalpoktaphalakan 
abhiyukta na sidhyanti prayamendpi sadhakah M 


"Adepts who crave the fruits promised in the scriptures (kalpa) and are engaged 
(in attaining them), do not succeed even with (much) effort, (if) the teacher they have 
taken is powerless.” 

Part of this verse is found in the Timirodghàtana (11/18cd-19ab), from which it 
is was borrowed by the Kubjikamata. In the former, it reads: 


Saktihinar gurum prapya sisyasiddhi«hkutah priye M 
müle naste drumà devi kutah puspaphaladisu | 


‘O beloved, how can the disciple be successful (if) the teacher (he has) taken is 
powerless (Saktihina)? O goddess, if the roots of a tree have been destroyed how (can it 
bear) flowers or fruit?’ 

In the Kubjikamata (3/48) the verse reads: 


Saktihinarh gurum prapya Sisye muktih kutah priye | 
mülacchinne yathà vrkse kutah puspaphaladikam | 


‘O beloved, how can the disciple be liberated (if) the teacher (he has) taken is 
powerless (Saktihina)? Like a tree with severed roots how (can it bear) flowers or fruit?” 

Wallis (thesis: p. 209), who presents these texts, notes that ‘intriguingly, when 
this verse is quoted by Abhinavagupta . . . it seems clear that he has conflated the two 
sources. 
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If (one) desires worldly benefits and liberation etc. in this way, one 
must necessarily take refuge in an excellent teacher, so that one may attain 
success (siddhi) without effort. Thus, he says: 


"mp bw Ae | apse Dd 
avermi ans a ÀT og 336 d 


yas tu bhogarh ca moksam ca váfiched vijfianam eva ca | 
svabhyastajfiáninam yogasiddham sa gurum ásrayet || 338 || 


He who desires worldly benefits, liberation and knowledge should 
take refuge in a teacher who has (both) exercised (his) knowledge well and 
has achieved perfection in yoga (yogasiddha). (338) 


(A teacher who) ‘has achieved perfection in yoga (yogasiddha)’ is one 
who has accomplished yoga (siddhayoga), that is, the third (kind) of yogi. This 
is the meaning. It was said that it is essential that he be one who possesses well- 
practiced knowledge, as was explained before, so that (the disciple) may also 
(come to) possess (such) knowledge. 

If such a teacher cannot be found, then what should be done? With this 
doubt in mind, says: 


sew q Partners aq | 


tadabháve tu vijfiánamoksayor jfianinam Srayet | 


If there is no (such teacher), he should choose one who knows 
(jfianin) the teachings (vijfíána) and liberation. (339ab) 


The meaning is that (one should choose such a teacher because) he is 
the instrumental cause of ‘the teachings (vijfiana) and liberation’. 

Even if that is so, what should one who desires worldly benefits do? 
With this doubt in mind, he says: 


TRA Mt Tes ad WARM: d 334 1 


bhuktyamSe yoginam yas tat phalam datum bhavet ksamah || 339 I| 


For the (other) aspect concerning worldly benefits (bhukti), (he 
should select a teacher who is) a yogi, capable of giving that. (339cd) 


(The seeker) should choose (a teacher) according (to his) need. In other 
words, he is a (yogi whose capacity is) limited (and belongs to a category) 
which is in between that of one who is being formed (ghatamana) and one who 
has accomplished yoga (siddhayoga). ‘That’ is worldly benefit (bhukti). 

The yogi who has (just) acquired (the teachings) (sarhprāpta) and one 
who is being formed (ghatamana) is incapable of giving even just worldly 
benefits. The other (kind) is skilful at teaching the means to that. But ignoring 
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that one also, one should take a teacher who is a man of knowledge who, as he 
teaches the means to that, gradually liberates (his disciple) also. Thus, he says: 


woes ayy d 
a art perd RAe a AAT I o3ve odi 


phaladanaksame yoginy upayaikopadesini | 
varam jñānī yo ‘bhyupayam died api ca mocayet || 340 Il 


(A teacher) who is a man of knowledge (jfíanin), who can teach the 
means (to liberation) and can liberate (others), is better than (a teacher 
who is) a yogi who cannot give the (desired worldly) fruits and can only 
teach the means (to attain them). (340) 


Surely (one may ask), if that is so, then one should take a man of 
knowledge as a teacher, even if (the knowledge he has) is limited. (But then,) 
how can a disciple who desires knowledge make up for that (lack of 
knowledge)? With this doubt in mind, he says: 


art qui waar ate iia | 
IMRT fami ANENE |) 3v? II 
amenrspesgHmqmg vue: 


jñānī na pürna evaiko yadi hy armsamsikakramát | 
jñānāny ddaya vijnanam kurvitakhandamandalam I 341 M 
tenüsamkhyàn gurün kuryat püranàya svasamvidah | 


If there is no single (teacher) who has complete knowledge, (the 
seeker) should take knowledge bit by bit gradually (from several teachers), 
and (put) the knowledge (he has thus acquired in parts all together to form) 
a single undivided whole (akhandamandala). Thus, in order to make one's 
consciousness full (and complete), one should take countless teachers. (341- 
342ab) 


If no one teacher who knows everything can be found, '(the seeker) 
should take knowledge bit by bit progressively' from several teachers with 
limited knowledge, and (so) make the knowledge full (and complete) within 
himself as ‘a single undivided whole (akhandamandalay . ‘Thus’, because it 
cannot be obtained from just one teacher of this kind, ‘in order to make one's 
consciousness full (and complete)', even with great effort, one should take 
countless teachers. The meaning is that there is nothing wrong in this. 

Again, on the contrary, one who has been touched by an intense descent 
of the power (of grace) may find a teacher who has full (and complete) 
knowledge, by whose grace the plenitude of the knowledge of his own (true) 
nature may arise effortlessly. Thus, he says: 
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sre piai sme cud FT 0 3v3 1 


dhanyas tu piirnavijianam jñānārthī labhate gurum || 342 || 


(However, it is also possible that) a fortunate (dhanya) (seeker, who 
has received an intense descent of the power of grace, and so) desires 
knowledge, does find a teacher who is endowed with complete (and perfect) 
knowledge. (342cd) 


I myself am an example here (in this case). Desirous of knowledge, I 
found a unique teacher whose knowledge was (perfect) and complete, namely, 
the venerable Kalyana, a veritable abode of the supreme good, who taught me 
by just (his) gracious gaze the Saiva and other scriptures, dualist and nondualist, 
that are beyond this world. So too the venerable Sankhadhara, (who taught me 
the) worldly (philosophies) concerning language (padavdkya), epistemology 
(pramàna) and the like. 

Surely, if one can (acquire) complete (and perfect) knowledge from just 
one teacher who possesses full (and perfect) knowledge, let that be so. But why 
does one make an effort to gather together many teachers for that purpose? With 
this doubt in mind, he says: 


The Value of Learning from Many Teachers 


sangre MTT 0 
spear maia venfafámfanr: vereda fey gp 3v3 od 


nanagurvagamasrotahpratibhamatramisritam | 
krtvà jfíánàrnavam svabhir viprudbhih plavayen na kim | 343 Il 


One who has fashioned an ocean of knowledge, blended together 
with (the teachings of) many teachers and currents of scriptures (along 
with his own independent) illumined genius alone (pratibhamatra), what 
does he not flood with his own drops (of wisdom)? (343) 


‘Currents’ are the lineages (of teachers and scriptures) as well as the 
currents of rivers. 'Illumined genius’ is the shining (of the light of 
consciousness) directly in front. ‘What does he not flood’, that has been filled 
(to overflowing)? The meaning is that he makes all participants in the 
distribution of (his) knowledge. 

The same has been said by (our) teacher (Kallatabhatta). Thus, he says: 


Sm Treat uum Hsfe gem: | 
wer À adres area GG xv odi 
ana peot Jen J TST | 


à tapanün motakantam yasya me ‘sti gurukramah | 
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tasya me sarvasisyasya nopadesadaridratà | 344 || 
$rimatà kallatenettham gurunà tu nyarüpyata | 


The venerable teacher Kallata has said: ‘I, who have had (many) 
teachers from Tapana to Motaka, and have been the disciple of all, am not 
poor in the teachings." (344-345ab) 


(Abhinavagupta) himself has served many teachers with this very 
intention. Thus, he says: 


TEA Wa Magee] 1 34 Al 
aismatratereaorarcrarate | 


aham apy ata evüdhahsastradrstikutühalàt || 345 |l 
tarkikasrautabauddharhadvaisnavadin nasevisi^" | 


Thus, I myself also, (for this very reason,) out of curiosity (to know) 
the view of inferior scriptures, have attended on teachers (of all sorts), 
including logicians, Vedikas, Buddhists, Jainas and Vaisnavas. (345cd- 
346ab) 


(He says) ‘out of curiosity’, not out of respect. The "logicians' include, 
Naiyayikas, Vaisesikas and the like. 

Surely (one may ask), just as Saiva and other such teachers are more 
excellent than, for example, Vaisnavas; although they belong to lower 
traditions, are they also not such with respect to one another? With this doubt in 
mind, he si 


The Hierarchy of Teachers 


SARAAT: 00 3x8 d 
Tatars | 


lokadhyatmatimargadikarmayogavidhanatah | 346 Il 
saribodhotkarsabühulyàt kramotkrstan vibhavayet | 


%3 This is the final verse of Kallata’s commentary on the Spandakarika. Jayaratha 
quotes the second line of this verse above in TAv ad 1/9, see note there. We may note 
again that this verse is not found in the end of the version of the Spandakarika on which 
Ksemaraja comments. Were he to have retained it, it would be proof that Kallata wrote 
the Karikas, as it serves virtually as the author's signature. But we know that he 
considered Vasugupta to be their author, as did Abhinava himself (see Dyczkowski 
1992a:21-24). Presumably then, Abhinava quotes this verse considering it not to be part 
of the Spandakarika but of Kallata’s gloss (vrtti) of the same. 

3 Emend nasevisi to nisevisi. 
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One should note (that there is a hierarchy also amongst the teachers 
of other traditions), according to the progressively increasing extent and 
excellence of (their) awakening (and right knowledge) (saribodha), which is 
determined by the (types of) rites (karman) and Yoga (they) prescribe, 
whether they are those of the common worldly traditions (loka), those 
concerning the Self (adhyatma) (that is, the Vedanta etc.), or the Atimarga 
(of Pasupata Saivas),"5 and so on." 5 (346cd-347ab) 


‘The common worldly traditions (loka)' are the Vedas (sruti) and 
affiliated scriptures (smrti). ‘Those concerning the Self (adhyatma) are 
Vedanta etc. ‘The Atimarga " is Sàmkhya and Patafijali (Yoga) etc. The same 
applies to ‘the (types of) rites’, such as (the Vedic) Agnistoma and ‘Yoga they 
teach', which consists of the blocking of the activity of the mind and the like. 
‘One should note’ and know that Vedic and other teachers are progressively 
(more) excellent according to the degree of excellence of their sound 
‘knowledge’, which has (those teachings as their) cause. This is the meaning. 

The same applies to the wise ascetics (muni) as they progress through 
(the stages of) being Vaisnavas etc., as the desire for our teaching (darsana) 
(grows,) according to the degree in which the knowledge they possess excels. 
Thus, he says: 


AEM TER FA WW: 11 3v 
wraora: dire erafm: | 
ward Aaaama Agf EA: 11 axe od 


Sripürvasüstre prastaro munayo nàradádayah I 347 I 
pràg vaisnavah saugatàs ca siddhantadividas tatah | 
kramat trikarthavijit@nacandrotsukitadrstayah | 348 || 


The ascetics (muni) such as Narada who ask questions in the 
Malinivijayottara were previously Vaisnavas, Buddhists, knowers of (dualist 
Saiva) Siddhantas, and so on progressively, before (their) views (developed) 


?* Jayaratha wrongly identifies these as Sarkhya and Patafijali Yoga etc., which is an 
indication that already in his day Paéupata Saivites, who were amongst the earliest 
propagators of Saivism, were not well-known anymore, at least in Kashmir. 

36 Here Abhinava is alluding to a standard set of five types of streams of revelation that 
come from Siva's five faces. These are 1) ‘loka’ or ‘laukika’ — ‘worldly traditions’ 
which would include Ayurveda, Astrology, mathematics and the like. Next, not 
mentioned here, comes Veda. This is by followed the adhyatmika Vedanta. After that 
comes Atimarga which is a common blanket term for Pasupata Saivism. Then, finally 
Mantramarga — the Path of Mantras, which can be called Tantric Saivism, as Hanneder 
(1998: 18) does. As all of them are spoken by Siva, Veda is considered to be Saiva. 
Thus, Abhinava quoting the Kathopanisat declare that it is spoken by Paramesvara, i. 
Siva (PTv p. 71). Concerning the interpretations of these terms see Hanneder 1998: 17 
ff. 

37 See note 13,385, above. 
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into a desire for (the true) knowledge, (resplendent like) the moon of the 
Trika teachings (trikartha).** (347cd-348) 


Knowledge excels upwards in stages in this way due (to one's) 
acquaintance with (the teachings of the) teachers and scripture. Thus, even if 
there are many teachers, there should be no uncertainty (as to who is correct). 
He says this. 


Tar erred farsa Ware | 


tasman na gurubhüyastve visanketa kadacana | 


Thus, even if there are many teachers (who do not agree with one 
another), one should never be overcome by doubt. (349ab) 


Surely, (it is said that): 


*One should not have contact with a fool who is devoted to (some) other 
teacher and attends to other scriptures, and one who, feeling hate, is violent to 
(his) Kaula partner (sakti)." 


Such statements declare that one should not (even) touch someone who 
is devoted to another teacher. Thus, a doubt certainly arises in a discerning 
person when going to another teacher. So how is it that he has said this? 


One Should Avoid Inferior Teachers and Those Who Are Not 
Authorized to Teach Higher Scriptures 


aad FS AMARTH 3v d 
TAA p smemg:cw gA Tsay | 


gurvantararate müdhe àgamàantarasevake |l 349 || 
pratyavayo ya àmnátah sa ittham iti grhyatàm | 


The (obstructing) sin (pratyavaya) mentioned (in the scripture 
with the words: *(one should not have contact) with a fool who is devoted to 
(some) other teacher and attends to other scriptures’ is to be understood in 
the following way. (349cd-350ab) 


"pu wrested: FTA PRAT 1 B40 |Éi 
quang up wgdemgen a 


?* Concerning ‘trikartha’ as a way of referring to the Trika teachings, see Dyczkowski 
19922: 360, note 10. 
™ Cf. Above 13/318cd-319ab for the use of this term. 
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yo yatra Sastre ‘dhikrtah sa tatra gurur ucyate | 350 ll 
tatranadhikrto yas tu tad gurvantaram ucyate | 


A teacher (of a particular scripture) is said to be (only) one who has 
been authorized (adhikrta) (to teach that particular) scripture.” One who 
has not been authorized there (to teach that scripture) is said (here) to be 
(some) *other teacher" (of something else). (350cd-351ab) 


*One who is not qualified there (in that scripture)' is like a follower 
of the (dualist) Saiva Siddhanta (who is not qualified for the teachings of the 
Tantras of) the Left (vàma). 

(He helps one accept this teaching and) take it to heart by presenting an 
(appropriate) example. 


"p TSO ASOT 1 £u odi 
amoni: wai freer d 


TANTS: TAFT 11 B42 d. 
snmma fasmmfimmesft | 


yathā tanmandalasino mandalantarabhipatim || 351 Il 
svamandalaji, san sevamüno vinasyati | 
tathottarottarajfiánasiddhiprepsuh samasrayan | 352 Il 
adharüdharam ácáryam vindsam adhigacchati | 


Just as (a former king) who resides in that (his lost) kingdom, 
wishing to reconquer his own kingdom, attends on the other king (of his 
lost) empire (in order to overcome him), is destroyed; similarly, one who 
desires to get knowledge and accomplishment of an increasingly higher 
order by resorting to an increasingly inferior teacher, is ruined. 
(351cd-353ab) 


Just as some (former king,) who resides in that same kingdom, desires 
to reconquer the kingdom that was (once) his own place (but) has been taken 
away (from him), ‘attends on the other king (of his lost) empire’, although he 
has no authority to do so, ‘is destroyed’. He does not conquer it, on the 
contrary, some other calamity may arise. This is the meaning. In the same way, 
one who wishes to get knowledge of an increasingly higher order and the 
accomplishment (associated with it)"' ‘goes to an increasingly inferior 
teacher’, who has not been appointed there (to give it), ‘is ruined’. The 
meaning is that the worldly benefit and liberation that arises from it would not 
(be its result), on the contrary, it would be an obstructing (sin). 


?* Quoted above in TAv ad 1/9. 
»! Read evamürdhvordham eva jiianam tatsiddhim eva ca for evamürdhvordha eva 
jñāne sthitas tatsiddhim eva ca. 
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That is not said just on the basis of our own view (darsana), but also 
(on the basis of) other views also. Accordingly, he says: 


Tanah oITTaSA STH: 11 343 8 
mima fart sfawen i 

cw ames mui SBT waa: 11 34% di 
spent mig famosas | 
fenfet gud werd AARI 1 344 ou 


evam evordhvavartisnor āgamāt siddhivafichakah | 353 |l 
mayiyaSastranirato vinüsar pratipadyate | 

uktam ca Srimadanande karma sarisritya bhavatah I| 354 || 
jugupsate tat tasmims ca viphale ‘nyat samásrayet | 

dinād dinar hrasams tv evam pacyate rauravádisu || 355 lI 


In the same way, one who desires the accomplishments (siddhi) that 
come from superior scriptures but is dedicated to scriptures subject to 
Maya (mdyiya) is ruined. It is said in the venerable Anandatantra: ‘He who 
has chosen a (particular) ritual (karman), but inwardly (bhavatah) hates it, 
(and so) when it proves fruitless chooses another, wastes away day by day, 
and (after he dies) burns in the Raurava and other (hells).’ (353cd-355) 


(This teaching) is proved to be correct (siddha) not just by reason alone 
(it is also supported by scripture). Accordingly, he says that ‘it is said’ (in the 
venerable Anandatantra) and so on. He who having ‘chosen (a particular) 
ritual' but, even though it is (taught) in scriptures of an increasingly higher 
order, ‘inwardly (bhavatali) hates it’, will not become (properly) engaged in it, 
and so ‘when it proves fruitless chooses another" ritual (taught in) scriptures 
subject to Maya, because he is devoid of the proper sensitivity 
(samyagahrdayat). He then (as a result) ‘wastes away day by day’. Here in this 
world, his money and wife etc. wastes away, and in the next world he ‘burns in 
the Raurava and other (hells)’. The meaning is that he is subject to the 
consequences of (his) sin. (I) have observed his kind of statement hundreds of 
times in old books. 

Surely (one may ask), if in this way, one who, although he is established 
in a higher teaching, is attached to a teacher who is on a lower level, is thereby 
subject (to obstructing) sin, how is one who, desiring to attain a higher path, 
abandons a lower teacher? With this doubt in mind, he says: 


Grace Impels One to Seek Higher Scriptures and Their Teachers 


TRAITOR Temm | 
freres RENI Wo Sep speed: 0 358 di 
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yas türdhvordhvapathaprepsur adharam gurum àgamam | 
jihāsec chaktipatena sa dhanyah pronmukhikrtah ll 356 || 


Lucky is the one who, wishing to enter a higher path, has been 
rendered propense (towards it) (pronmukhikrta) by a descent of the power 
(of grace), abandons an inferior teacher and scripture. (356) 


Thus, because those who are such are worthy recipients of grace, a 
special purifying rite is taught in our system (darsana) (for their benefit). 
Accordingly, he says: 


Manner of Converting from Lower Traditions to Higher 
Taught only in Higher Saiva Scriptures 


aa Uude way vex fread | 
merenmirmnerrafe sear fafü: 1 349 di 


ata eveha $üstresu saivesv eva nirüpyate | 
Sastrantararthan āśvastān prati samskàrako vidhih \\ 357 I 


Thus, purifying rites are described only”? here in the Saiva 
scriptures, for those who have no faith in the teachings (artha) of other 
scriptures. (357) 


This is not the (only) reason why this system is the best; there is also 
another. Accordingly, he says: 


sara web disse a: a fea 
serge sped g ed: Fafa i suc I 


atas càpy uttamam Saivam yo ‘nyatra patitah sa hi | 
ihdnugrahya ürdhvordhvam netas tu patitah kvacit || 358 Il 


And so also (for this reason), Saiva (doctrine) is the most excellent. 
One who has fallen elsewhere (in another school) can be graced here with 
increasingly higher (teachings). This is not so for one who has fallen 
anywhere (in any lower school) other than this one. (358) 


‘Increasingly higher (teachings)’ are the (common) Saiva (schools in 
relation to) the Vaisnava and the like, and the (schools of the Tantras of the) 
Left (current of scriptures in relation to the former), and (the schools) of the 


* Cf. below, 22/1. Chapter Twenty-two deals with these rites of conversion; that is, 
lingoddhara, literally ‘the extraction of sectarian signs’. Verses 357 to 359 are quoted 
below in TAv ad 22/1. 
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Right (current in relation to that). (Those who have fallen) ‘anywhere’ means 
amongst the Vaisnavas and the like. 


ad wa fe waaay | 
* Urea Saran OREN feat 0 349 l 


ata eva hi sarvajnair brahmavisnvadibhir nije | 
na sasane samamnatam lingoddhàrádi kificana | 359 Il 


This is the reason why Brahma, Visnu and other omniscient 
(sarvajfia) (gods) have not prescribed in their teaching any (rites to) extract 
the sectarian marks (of other schools) or the like. (359) 


They are ‘omniscient’ because they know that in this way the Saiva 
(schools) and the like, who belong to increasingly higher (order), of which ours 
is the first (and foremost) system (darsana), do not need to be graced.? 


Surely (one may ask), if they are omniscient, how is it that they, 
disregarding that most excellent Saiva knowledge, teach in this way knowledge 
which is inferior? With this doubt in mind, he says: 


Lower Teachings Taught to Visnu and the Others 
as They are Incapable of Grasping the Saiva Ones 


za awaa: Aar: i 
maA vrenfesped AeA frat: 11 30 d 


ittham visnvadayah Saivaparamarthaikavedinah | 
kárnscit prati tathadiksus te mohád vimatim śritāh | 360 II 


Thus, Visnu and the others, conscious of the fact that the only true 
scripture is that of Siva, have taught (this) to some in this way, but due to 
(their) delusion, they have chosen to disagree. (360) 


(There are only) ‘some’ who are fit to this degree to (receive) the 
teachings. (They have been taught) ‘in this way’; that is, in a way which is that 
of inferior knowledge. This is the meaning. Their understanding of the truth is 
thus contrary (to ours), due to the sway of illusion. Thus, it is said that, it is *due 
to (their) delusion, they have chosen to disagree’. 


7? Read asmadádidaréanánàm anugrāhyatvah for asmadadidarsandnugrahyatvam. 
The gods of other traditions do not prescribe rites of purification to Saivites to allow 
them access to their teachings. This is because Saivites belong to superior schools and 
so do not require it. As higher traditions they are not the objects of grace of lower ones. 
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Tear aft gaT, | 
qui Tafawaridadt eem d sus d 


tathàvidhàm eva matim satyasamsparsanaksamam | 
drstvaisam brahmavisnvàdyair buddhair api tathoditam V 361 I| 


Seeing that their minds are such, (and so) incapable of grasping the 
truth, Brahma, Visnu and the others, although awake, have proclaimed 
(lower teachings to them) in this way (so they could understand something 
at least). (361) 


(Their minds) ‘are such’, that is, contrary (to the truth); thus, it is said 
that (they are) ‘incapable of grasping the truth’. They are ‘awake’ means that 
they are well awake by virtue of the supreme truth (paramartha) which is 
(taught in the) Saiva (scriptures). ‘In this way’, that is, in a way which is that of 
inferior knowledge, that accords with (their) particular way of thinking. 

He (now) concludes the subject of (this) chapter as announced 
(previously), with the first half of a verse. 


ity esa yuktydgamatah Saktipato vivecitah | 


Such is the exposition of (the Lord’s) descent of the power (of grace) 
based on reason and the scriptures. 


(Such is this) ‘exposition’, May it be auspicious. 


Jayaratha, powerful with the glory of his own vitality, made manifest by 
the Supreme Lord’s descent of the power (of grace), has clearly explained the 
meaning of the thirteenth chapter. 


Thus ends the thirteenth chapter, called ‘an Exposition of the Nature of 
the Descent of the Power of Grace’, of the Tantráloka, composed by the 
venerable Abhinavagupta, the most excellent and great Saiva teacher 
(mahāmāheśvarācārya). It has a commentary called ‘Discernment’ (viveka), 
written by the venerable Jayaratha. 


CHAPTER FOURTEEN 


A Preamble to the Rite of Initiation 
(diksopakramanari) 


We make an offering (bali) to that strength (bala) which, as the beloved 
of the Yoginis, strengthens the process by which the obscuration of the universe 
disappears by virtue of its power (bala). 


It is said here everywhere that the Supreme Lord performs the five 
(cosmic) functions (of emanation, persistence, and withdrawal of the universe, 
along with the grace and obscuration of the soul). In that context, the three, 
emanation (persistence and withdrawal) were explained when the diverse forms 
of withdrawal were described.' And grace was (similarly described) in the 
previous chapter. Thus now, in order to explain the fifth remaining function, 
namely, obscuration, he says in the second half (of the verse with which the 
previous chapter ends): 


aas q meum fafqemmp | 
tirobhàvasvarüpam tu kathyamanam vivicyatàm | 


Reflect on the nature of obscuration, which is (now) going to be 
discussed.? (1ab) 


Although this (chapter serves as a) preamble to (the presentation of the 
rite of) initiation, the intention behind this indication (of the topic discussed in 
this chapter) is that, once what is to be abandoned has been described, one 
comes (finally) to rest in the other, which is the objective to be attained. 


The Removal of Obscuration (tirobhavavyapagama) 


The Lord Acts in Accord with the Constraints of Karma 
and Necessity or Independently 


svabhavat parameSano niyatyaniyatikramam \\ 1 M 
sprsan prakàsate yena tatah svacchanda ucyate | 


It is the Supreme Lord's (Parame$vara) nature to manifest in two 
ways — in accord with (the constraints imposed by causal and Karmic) 


' The exposition of the Paths of the worlds (bhuvana), principles (tattva), and forces 
(kala) starts from the lower and progresses through to the highest. This is the sequence 
of withdrawal. The three Paths of Mantra, parts of Mantra and phonemes follow suit. 

? Abhinava reverts to this topic below in 23/69 ff. 
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necessity (niyati),’ and independently of it. This is why he is said to be free 
(svacchanda). (1cd-2ab) 


(The Supreme Lord's) ‘nature’ (svabhüva) is his own (sva) nature, 
which is (His unconditioned) will, this is why (he is said to be free). This is the 
meaning. 

(Now) there (in that context), he explains how (the Lord) manifests in 
association (sparsa) with the process of (Karmic) necessity (niyatikrama). 


frafi smears weg dodi 
afeafeatrccraranisa ert | 
niyati karmaphalayor àsrityaisa mahesvarah || 2 || 


srstisamsthitisamharan vidhatte ‘vantarasthitin | 


On the basis of the (constraint of) Karmic necessity and its fruit, the 
Lord performs the functions of emanation, persistence and withdrawal in 
their intermediate form." (2cd-3ab) 


(The cycles of creation are said to be) ‘in their intermediate form’ in 
relation to the Great Emanation of Power etc. (saktamah . Their field of 
operation (visaya) are the three Eggs, Earth and the rest.’ As was said before: 


‘Kalagni is the destroyer within (the Egg of) Earth. The Lord of the 
Principle of Time within (the Egg of) Maya is Srikantha, who (residing) within 
(the Egg of) the Root (Nature) creates and destroys all (the three eggs) together. 
He is master of (both) creation and destruction, as he is the sole agent of that 
intermediate form of (universal) destruction." ^ 


Elsewhere (in other higher forms of emanation), there is no contact with 
(the constraining power of) necessity. Thus, he says: 


"enr qu: ufewennee Hof dco 


* ‘Niyati’, which I translate as ‘necessity’, and can also be translated as ‘natural law’, is 
the principle that determines that a particular cause has its own specific effects. 
‘Necessity’ applies in a special way to Karma and its consequences. God has ordained 
‘necessity’ and so is free to act in accord with it or not, as He chooses in particular 
circumstances. He is not bound, for example, to dispense the fruits of Karma. Nor is He 
constrained to obey natural law, causality or even the principles of reason. 

* The intermediate form of the cycle of creation and destruction is brought about by Siva 
in the form of Srikantha at the lower level, below Maya. The cycles of creation and 
destruction at the intermediate level are instigated by the Karmas of the individual souls 
subject to them. At the higher level, Siva Himself operates spontaneously, 
independently of any need or constraint. 

5 Concerning, the three Eggs, see above note 8,499. 

* Above, 6/171cd-172abc (171-1722). 
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w: w eat famen frafacara: Fy: | 


mahdasarge punah 
ekah sa devo visvài 


‘isamharanantyaSalini W 3 Il 
niyatityagatah prabhuh | 


Again, on the contrary, in the case of the Great Emanation that 
contains innumerable emanations and reabsorptions, God, the one Lord 
who is all things, (acts independently) by abandoning (the constraints of 
Karmic and causal) necessity." (3cd-4ab) 


He explains the greatness (of the Great Emanation by saying that it) 
*contains innumerable emanations and reabsorptions'. As was said before: 


"The venerable Aghora creates and reabsorbs within the Egg of Energy 
(Saktyanda). The emanations and re-absorptions of the universe contained in one 
such creation are countless. This is why Sakti's creation is called the Great 
Emanation (mahásrsti).'* 


(He does this) ‘by abandoning (the constraints of Karmic and 
causal) necessity’. This (kind of emanation) is not Karma, in relation to which 
here (in this case), (karmic) necessity is a med. 

He not only abandons (the constraints of Karmic) necessity here (in this 
case), but also the intermediate processes of emanation and the rest. Thus, he 
says: 


sae oT a afte: RAIAT is 1 
"ss apeanhatas feris wq | 


avantare ya ca srstih sthiti$ catrapy ayantritam | 4 || 
nojjhaty esa vapus tyaktaniyatis ca sthito ‘tra tat | 


However, even in the case of the intermediate processes of 
emanation and persistence, he does not abandon his unconditioned nature. 
Thus, here also he is independent of necessity. (4cd-5ab) 


*He does not abandon' (his unconditioned nature). The sense of (this 
statement) is that if he were to do so, his freedom would be compromised. 

What is the difference between (his) abandoning (the constraints of 
Karmic) necessity and not? With this doubt in mind, he says: 


The Lord Obscures Himself by the Power of Necessity; 
by Abandoning Karma He is Free of Obscuration 


7 See above, 4/171-173. The Great Emanation takes place at the level of Sakti. It is 
brought about by Siva in the form of Aghora. 

* Above, 6/173-174ab (172cd-173). Also quoted ad 7/63cd-64ab. Concerning Karma 
and the Great Creation see MVV 2/188ab ff. quoted above in note 9,203 to 9/88ab. 
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facta act ay RAT db di 
spes gae qup atom: | 
creer oq fer wn gaT gu & od 
amasa festa: | 


niyatyaiva yadà caiga svariipacchadanakramat || 5 Il 
bhunkte duhkhavimohadi tada karmaphalakramah | 
tyaktvā tu niyamari karmarh duhkhamohaparitatàm | 6 |l 
bibhàsayisur àste ‘yar tirodhdne ‘napeksakah | 


The sequence of Karma and its consequences arises when (the 
Lord) progressively obscures his own nature by the power of necessity, and 
so experiences suffering, delusion and the like. When, having abandoned 
the constraints of Karma, he desires to manifest Himself in a state in which 
suffering and delusion have passed, he is free of obscuration. (5cd-7ab) 


It is because ‘(the Lord) progressively obscures his own nature’. The 
meaning is that it is on the basis of that (that He experiences worldly life with its 
joys and sorrows). Thi the meaning. By abandoning the constraints of 
Karma, (the Lord's action) is independent (of all factors). As he will say with 
the same intended sense: 

‘Nor is the power of his Karma such that due to it he should be thus (in 
such a state).’” 


Surely (one may ask), why is it said to be a state of obscuration 
(tirodhdna) that even where (it prevails) the all-pervasive Lord (vibhu) 
(continues to be) independent of Karma and the rest? Taking this doubt into 
consideration, he defines its nature, presenting first an example in terms of its 
consequences. 


Both the Illumined and Obscured May Hide Their State 


TH AA, AASA | 9 |i 
sme egois za ced | 


yathà praküsasvátantryàt pratibuddho ‘py abuddhavat | 7 ll 
ste tadvad anuttirno ‘py uttirna iva cestate | 


Just as one who, although awakened by the power of the freedom of 
the light (of consciousness), is (outwardly) like one who is not awake (in 
order to hide his spiritual state), similarly one who has not gone beyond 


? Below, 14/14ab. 
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(the confines of sarisára) (anuttirna) can act like one who has (in order to 
deceive others). (7cd-8ab) 


One who, although awake (and fully realised) by virtue of the dawning 
of (supreme) self-awareness (aharnvimarsa) within the light (of his 
consciousness), abides (in the world) like one who is not awake. Resolutely 
resting upon the vitality of his own (true) nature, he keeps hidden, in accord 
with the axiom (nyāya) (that liberated souls) ‘behave (as if) they were attached, 
although they are devoid of (worldly) attachment’. Conversely, someone who, 
even though he ‘has not gone beyond (the confines of sarisára) (anuttirna)’ , 
that is, (whose true) nature has not been made manifest (to him), because no 
descent of the power (of grace) has taken place, ‘can act like one who has’, that 
is, like one (whose true) nature has been made manifest (to him). (He does this) 
in order to deceive others by a display of (false) devotion and faith, because he 
is a cheat (and a hypocrite). In actual fact, he has no idea of respect for the 
Supreme Lord's Mantras and Tantras etc. The meaning is that this is (the state 
of) obscuration (tirodhüna). As was said before: 


‘(The consciousness of) one who behaves as if he were enlightened 
although he is not and, having taken up (the practice of reciting) Mantras and 
the like, gives it up, is in a state of obscuration (tirobhàva).' ^ 


Surely (one may ask), it is taught here that according to the teaching 
that ‘I am Siva, one without a second’, even one who does not possess Siva’s 
state should consider (bhdvayet) that he does in order to gain oneness (with 
Siva). If such is the case with him, then what defect is there (in his deceitful 
behaviour)? With this doubt in mind, he says: 


"I p Wadi yore gaf few ic odi 
wand Fe wd fe wena faf | 


yathà ca buddhas tam miidhacestam kurvann api dvisan | 8 || 
hrdy àste müdha evam hi prabuddhanam vicestitam | 


Again, just as one who is awake, even though he acts like a fool, 
detests (doing this), in the same way the fool, in (his) heart, detests the 
behaviour of those who are awake. (8cd-9ab) 


‘Even though’ (one who is awake) ‘acts’ (like a fool), in his heart he 
'detests (doing this)’. Thus, because he has no heart for it, he does not rest 
there (in that deception). This is the meaning. 

It is not only we who say this. Thus he says that: 

According to Vidyadhipati, the Initiates who Abandon the Path 
are not Properly Illumined; Those who are Never Fall 


" Above, 13/120cd-121ab. 


350 CHAPTER TWELVE 


Srividyüdhipati$ caha manastotre tad idrsam W9 || 
ye yausmake Sasanamarge krtadiksah 

samigacchanto mohavasad vipratipattim | 
niinam tesam nàsti bhavadbhünuniyogah 

sankocah kim süryakarais tamarasanam || 10 Il 
Jfiátajfieyà dhütrpadasthà api santo 

ye tvanmargat kapathagás te ‘pi na samyak | 
prayas tesár laingikabuddhyadisamuttho 

mithyabodhah sarpavasádipajakalpah W 11 Il 
yasmád viddham sütakamukhyena nu tàmram 

tad yad bhüyah svar prakrtir no samupeyat | 
no taih pitam bhütalasamsthair amrtam tad- 

yesám trtksudduhkhavibàdhüh punar asmin W 12 I 


Vidyadhipati has said something similar in the Manastotra" (where 
we read). *Those who, (although they) have taken initiation into the path of 
Your teachings, come to disagree (with them) because they are (still) under 
the sway of delusion (moha), are certainly not in contact with the sun of 
Your (awakened consciousness). Are lotuses closed by the rays of the sun? 


" This is the Pramanastotra by Vidyadhipati. Goodall (1998: 365) has identified 
another verse from this stotras, quoted by Ramakantha 2 in his commentary on the 
Kiranatantra ad 6/5-6. It says: ‘Surely it must be true (kila nünam) those who (still) 
crave pleasure, that which generates worldly existence, cannot have been impelled by 
this power. Can they be said to have crossed over to the other side of a terrible great 
ocean when their bodies have been swallowed by sea monsters?’ As Goodall (ibid.) 
points out the verses Abhinava quotes *have a similar rhetorical structure, use similar 
fanciful imagery, and are also in mattamayüra metre." 
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Even though they have known what is to be known and reside on 
the plane of the Benefactor, those who abandon Your path for bad ones 
have not been properly (illumined). (Instead,) they are mostly occupied 
with false knowledge born from the notions of those who carry sectarian 
marks and the like. They are like lamps fed by serpent fat. 

Just as copper penetrated by (alchemical) mercury does not return 
to its original state, similarly those who live on the surface of the earth that 
have drunk (that divine) nectar are (never) tormented again by thirst or 
hunger for it.’ (9cd-12) 


Those who, even though they have entered into your philosophy 
(darsana) are in disagreement with it, have not received a descent of (the 
Lord's) power (of grace). Thus, they understand the truth (tatrva) of Your 
philosophy upside down, and so have turned to the Sarnkhya and other such bad 
paths. The meaning is that they are not ‘properly’ affected in the slightest by 
the power (of Lord Siva), that destroys (ignorance) (vilayasakti). This is the 
meaning. The reason for this is that they are ‘like lamps fed by serpent fat’. 
The knowledge that arises from (cultivating) that philosophy is false (and 
deceptive), due to which they know this (teaching) in a way other than (the 
correct one). When a lamp fed by serpent fat is present (illumining a dark 
place), everything appears to be made of snakes. Thus, as it is not possible for 
(some) other philosophy to be otherwise, one can be sure that because they are 
obscured in (their understanding of) Your philosophy, they made no progress. 
Copper that has been penetrated by (alchemical) mercury does not become 
copper again. Nor are those who have drunk (divine) nectar (ever) tormented 
again by thirst (or hunger) for it. 

And in this way, as the (enlightened) behaviour of those who are awake 
is being obscured (for others who are not awake), it obscures him. Thus, he 
says: 


The Hypocrite is Averse to the Behaviour of the Awakened 


Ta: Weert AAT a 
derd Te: Wis A Aa: 1123 0 


tatah prabuddhacestasau mantracaryárcanüdikà | 
dveseddhantar dahaty enar dahah Sankaiva sā yatah \\ 13 |i 


Thus, the behaviour of those who are awake,” that is, Mantra, 
spiritual discipline (carya), worship and the like, (is similar to fuel, that 
when) stoked by aversion, inwardly burns (the hypocrite who imitates it); 
for it is doubt alone that burns (within him, not the inner fire of 
consciousness). (13) 


!? This verse follows from 7cd-9ab. 
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The cause of (the hypocrite's) inner burning is that it is 'stoked by 
aversion'. The meaning is that (the inner fire of doubt) is further inflamed 
because he is averse (to the teachings). The sense is that his condition is such 
because of (his) aversion to them. That is said (in the following verse): 


"The sin born of anger due to (the practice) of a great Mantra, Vidya, 
spiritual disciple and the like that he reviles, casts him down in every way into a 
terrible abode of torment.’ 

What is the meaning here of (the word) ‘burning’? With this doubt in 
mind, he says that ‘it is doubt alone that burns (within him)’. Doubt is 
thought, and that alone is the instigating cause (nimitta) of transmigratory 
existence. As is said: ‘all thought is transmigratory existence." He states there 
in this way that his (state of) obscuration is his intense burning. 

Surely (one may ask), is the instigating cause (of this) here (in this case) 
the agitation (visphürjita) of his previous Karma, or something else? With this 
doubt in mind, he says: 


Obscuration, like Grace, is Due to the Lord's Will, not Karma 


* area winter weer GU | 
f fe eni wore qdwmp wur AfA: i ex 1 


na cásya karmamahima tadrg yenettham asta sah | 
kim hi tat karma kasmád và pürvenátra samo vidhih \\ 14 Wl 


Nor is the power of his Karma such that due to it he should be thus 
(in such a state). What is that Karma and what causes it? The ordinance 
(vidhi) is as before (and the same objections apply) here (in this case also as 
they do regarding the causes of grace).™ (14) 


‘Such’ is the cause of obscuration, (His) ‘state’ is (such) that it brings 
about aversion to the behaviour of those who are awake. There is no such 
Karma at all that can become a cause of obscuration. It (only) determines the 
type of birth, lifespan and worldly experience. By saying ‘what is that 
Karma?’ (he means that) the obscuration (of the soul) is not at all amongst 
these (consequences). Nor is there any such basis for Karma that may become 
its cause. Thus, he says, ‘what causes it?’ Just as it was said before that grace is 
due to the Supreme Lord's will alone, independent of Karma etc., the same is 
the case with (the soul’s) obscuration also. Thus, he says that ‘the ordinance is 
as before (and the same objections apply) here (in this case also as they do 
regarding the causes of grace)’. An ‘ordinance’ is a way of meeting the 
injunctions (of the scriptures) (codyasamadhana). 

Thus, he says: 


? This dictum is quoted above in TAv ad 1/214 and 4/111cd-113ab and below ad 
16/283cd-284ab (284). 
" See above, 13/41cd ff. 
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meme Teer ur regem | 
aaae aTa 3s odi 


tasmát sā paramesecchà yayayam mohitas tathà | 
anantakálasarwvedyaduhkhapátratvam ihate || 15 || 


Thus, such is the Supreme Lord's will due to which one is deluded 
(mohita) in this way and chooses to be a victim of suffering for endless time. 
(15) 


Surely (one may ask), if (this is due to) the Supreme Lord’s will alone, 
what is the instigating cause here (in this case)? Where does the variety of their 
suffering come from (if there is only one cause of it)? With this doubt in mind, 
he says 


Tate FARREA: | 
gef aAa frst £028 di 


tatrápi cecchavaicitryad ihamutrobhayatmakah | 
duhkhasyàpi vibhedo ‘sti cirasaighryakrtas tathà V 16 W 


Due to the variety (of forms) of the (divine) will, there (in that case) 
also, (as with grace, there are various types of suffering, according to 
whether it is of this world, the other or both or whether it (lasts) a long 
(time) or (passes) quickly. (16) 


He illustrates that (as follows): 


POMP WRITS | 
verni fea a AAT ee di 


kalakamandhakadinaém paulastyapuravasinam | 
tathanyesam tirobhavas tavad duhkho hy amutra ca M 17 Wl 


(The consciousness of) those who are blinded by (the fear of) death 
(kala) and desire, the citizens of the city of Paulastya'^ and others (like 
them) are obscured (tirobhava), and (their) suffering (here) and there (in 
the next world), is such, (accordingly). (17) 

‘The citizens’ of the Three Cities (tripura). The ‘others (like them)’ 
are Citrasena and the rest. By the word ‘and’ is meant (there in the next world) 
and here (in this world) also. "Those who are blinded by (the fear of) death’ 
etc. (include those who,) because after (their inner) burning etc., grace is 


'S Paulastya is a name of Ravana, Rama’s enemy. 
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exhausted here (in this world), and (so too) the citizens of the city of Paulastya 
and the like, because they receive no grace both here and beyond. 

The reason for this (state of obscuration) is not just the Supreme Lord's 
will alone, there is also another. Thus, he says: 


The Obscuration of the Transgression of the Pledges 


sr a fup: MANAR: | 


anyo ‘pi ca tirobhüvah samayollanghanatmakah | 


There is another (form of) obscuration, namely, the transgression of 
the (initiate's) pledges (samaya). (18ab) 


"The transgression of the (initiate’s) pledges’ (is another form of 
obscuration,) because the effect and its cause are metaphorically (said to) not be 
different (from one another; i.e. the transgression is the result of the soul's 
obscuration and is itself that obscuration). 

What is the (scriptural) authority here (for this view)? With this doubt in 
mind, he says: 


age was serrate ec di 
mA seme Wi BAT: | 


yad uktam paramesena $rimadánandagahvare || 18 || 
samayollanghanáàd devi kravyadatvam satan samah | 


- As the Supreme Lord has said in the venerable 
Anandagahvaratantra: *O goddess, by transgressing the pledges one 
becomes a carnivorous demon for one hundred years.”"* (18cd-19ab) 


16 


Abhinava quotes this line again in TA 16/204ab (204cd) just as it is here with no 
variants. We find the following similar line quoted by Rámakantha ad Kirana 1/10 (with 
no attribution): 


This is the form Goodall (1998: 176 note 47) records is quoted in the 
Mrgendravrttidipika ad 1/2, p. 14 where it is attributed to the Rauravagama but cannot 
be traced in the printed edition. Ramakantha cites it in the Matangavrtti ad vidyapada 
5/6ab and ad Kirana 5/27, where he attributes it (as he does in the Matangavrtti) to the 
Pauskara. He also quotes it ad 6/5-6 without attribution. Below ad 15/33cd-34ab 
Jayaratha quotes the same line with only one variant namely, instead of reading proktari 
we find devi which one would not expect in a Siddhantagama. Thus it reads: 
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Nor is what is meant here that it is a fixed rule that (the punishment be 
for) ‘a hundred years’. Thus, he says: 


waft weder gA: PA: ee i 


tatrapi mandativradibhedad bahuvidhah kramah W 19 |l 


In that case also, this (painful) process is of many kinds, 
(experienced) according to whether (the obscuration) is more or less 
intense. (19cd) 


Having defined the nature of (the soul's) obscuration, he also briefly 
explains its removal. 


vanum Teer femper mm |d 
TER anf ASIERA 11 20 |i 


svatantrydc ca mahesasya tirobhüto ‘py asau svayam | 
paradvàrena vàbhyeti bhityo ‘nugraham apy alam || 20 Il 


Or else one who is obscured by (the power of) the Lord's freedom 
may return to (a state of) grace by himself (by his own actions), or by 
means (of those) of others. (20) 


(First) he talks about (how one) returns by oneself (to the prior state of 
grace) by being propense to (do so by receiving) some degree of grace (again). 


WASTE: waar fr | 
arya dba wd RATTA: I?R N 


bhityo ‘nugrahatah prayascittadyacarane sati | 
anusárena diksádau krte syāc chivatamayah W 21 Il 


The reference to the goddess as the interlocutor is as we find in this version of 
this line which Abhinava says is from the Anandagahvara, which is not a 
Siddhantagama. This reads: 


samayollanghanád devi kravyadatvari Satan samah | 


Jayaratha ad 23/98cd quotes this line as quoted here by Abhinava. Abhinava 
clearly prefers this variant, indeed there is no evidence that he knows the other one. 
Thus, paraphrasing the first half of the line in 23/98c, he writes anyatra samayatyagat 
‘elsewhere (it is said) that: ‘by abandoning (the observance of) the pledges . . . .". A 
variant of this line is Sardhatrisatikdlottara 25/2cd: samayollanghanad proktari 
kravyadatvam Satan samüh. Note that here in this Siddhantagama the reading is 
proktam not devi. 
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(In the first case), graced again, he identifies with Siva" after he has 
performed the rites of expiation and the like, followed accordingly by 
initiation and the rest. (21) 


The sense is that he performs the rites of expiation himself. (They are) 
‘followed, accordingly’ (by other rites,) according to his own competence (for 
them), as is (the degree of) the descent of the power (of grace he receives), 
whether intense, weak or otherwise. 

(Now) he talks about (his return to a state of grace) by means (of the 
actions) of others. 


fair: Tear ET | 
Smeg wheat AAE (33i 


tirobhütah paretàsur api bandhusuhrdgurün | 
ülambya Saktipatena diksadyair anugrhyate || 22 |l 


(In the second case,) one who is obscured, even if dead (paretasu), 
may be graced by a descent of the power (of grace), by means of initiation 
and the like, with the assistance of his relatives, friends and teachers." (22) 


Here (in this case) also, as before, there is a variety (of possibilities). 
Thus, he says: 


watt aeaa AAT | 
wf wrist aA farm 033 0 


tatrapi külastghratvaciratvadivibhedatàm | 
tathaiti Saktipato ‘sau yendyati sivatmatam || 23 || 


There (in that case) also, the descent of the power (of grace), due to 
which he identifies with Siva, may be of various kinds, according to 
whether it takes more or less time and the like. (23) 


He (now) integrates (this teaching) with what was said before (as the 
reality that) needs to be known (prameya). 


Fulfilment by Knowledge (jñänena paripirnata) 


" He is sivatamaya. This literally means he is is ‘made of Sivahood’. 
'5 Cf. below, 19/4-Sab and, especially 21/9c-11b. The initiation of a deceased person at a 
distance is described in Chapter Twenty-one. 
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The Freedom of the Agency of Consciousness is its Siva Nature. 
The Liberated Perform Siva’s Five Tasks of Creation etc. 


gel gfe: | 
sft vag wed fred afer: d$ I 


ittham srstisthitidhvamsatirobhavam anugrahah | 
iti paficasu kartrtvam Sivatvam sarnvidatmanah V 24 Wl 


In this way, the agency of consciousness (that performs) the five 
(tasks) of emanation, persistence, withdrawal, obscuration and grace is its 
Siva nature (sivatva)." (24) 


Surely (one may ask), let it be (as you say that) the agency of 
consciousness (that performs) the five tasks of emanation and the rest is its Siva 
nature, what is the purpose of this teaching for someone like me? With this 
doubt in mind, he says: 


TAPAS queam: | 
Aam: Gq: wafer dou odd 


paiicakrtyasvatantratvasampiirnasvatmamaninah | 
yogino ‘rcdjapadhyanayogah sarisyuh sadoditah \\ 25 Il 


The yogi who considers that he possesses the complete freedom (to 
perform) the five tasks, (his) worship, repetition of Mantra, meditation 
(dhyana) and Yoga are perpetual (sadodita). (25) 


The (essential and true) nature (tattva) of worship and the rest is that 
they are vitalized (and impelled) by the (one) supreme reality. Moreover, the 
yogi who considers (himself to be Siva) in this way (worships constantly) all the 
time. Thus he says that they ‘are constant’. 

In this way, this is the supreme object of attainment (upeya) by virtue of 
which (the aspirant) is liberated, although he continues to live (in this world). 
Thus, one should not be attached to worldly enjoyment and the like, which is as 
if artificial and manifests for just a moment. Accordingly, he says: 


exse TSHW wera | 
arenas at ant gar: GTAP i35 od 


aindrajalikavrtiante na rajyeta kadácana | 
südàsivo ‘pi yo bhogo bandhah so ‘py ucitatmanam || 26 Il 


" Concerning Siva's five operations, see Dyczkowski 1992a: 178-183. Cf. below 
14/42cd-43ab and 23/561. 
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One should never take a liking to tales of magic (indrajala). For (the 
wise) who think rightly, even the enjoyment (bhoga) of Sadasiva’s (state) is 
bondage. (26) 


Surely (one may ask), according to us Siva's nature is (both) knowledge 
and action, so how is it that he has said that Siva's state (Sivatva) is (only His) 
agency (of the five functions)? With this doubt in mind, he says: 


agada fram carted EÀ d 
Jfiütrtvam eva sivatà svátantryari tad ihocyate | 


Siva’s state (Sivata) is that of the perceiving subject (jfdtrtva). Here 
that is called the freedom (of Siva’s agency). (27ab) 


The sense is that there is no difference at all between knowledge and 
action. As is said: 


‘There is no knowledge devoid of action and no action devoid of 
knowledge.” 


The nature of (this) agency is not meant here to be that of the agent who 
fashions (phenomenal entities) on the analogy of a potter, because that is not the 
main one. That (secondary agency) is supported by (the main) agency which is 
the pure freedom (to act of Siva's consciousness) because without that, it could 
not arise. That is said (in the following line): 


"peres aed med weed: ue od 


kulálavat tu kartrtvam na mukhyam tadadhisthiteh V 27 |l 


However, (this) agency is not like that of a P ond (That) is not the 
main (form of agency), because it is sustained (by Siva's universal agency). 
(27cd) 


Surely then (one may ask,) the agency of people like me, like (that of) 
the potter, is not the primary one. As that is so, by the considering (abhimanena) 
that Siva's state is within oneself, then if that is so, the universe would follow 
(the dictates) of our will alone also and that is not so. With this doubt in mind, 
he says: 


sft area mn ds ma wert | 


* The second half of this line is quoted above, ad 1/163. The complete verse is quoted 
by Ksemaraja in NTu ad 16/77-78ab (quoted above note to 1/151). He does not name 
the source. The second line reads: kriyajfidnavinispanna ācāryah pasupasaha | ‘The 
teacher who destroys the fetters of the fettered is generated from action and 
knowledge.’. 
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RAs aga fe a Ra i ee 1 


iti jfiátvà grahitavyà naiva jatv api khandanà | 
Sivo ‘ham cen mad icchünuvarti kim na jagat tv iti || 28 || 


Knowing this, one must not adopt the limited (notion) (khandana) 
that “if I am Siva how is it that the universe does not follow my will?" (28) 


(This) "limited (notion)' is limitation (itself). 
3a Rafa j 
ferar sr verme carers faf d 98 1 
Raa merà WT TAT d 
ui HRM Bearer ate SEPTATE db 3e di 
mamecchamanuvartantam ity atráharnvidi sphuret | 
fivo và paramesano dehadir atha nirmitah | 29 |l 


Sivasya tàvad asty etad dehas tv esa tathà tvayā | 
krtah kanya dehatasya tat kim sydd vacyatapadam | 30 ll 


Things would follow my will if what shone here in my ‘I’ 
consciousness (ahamsamvit) were to be Siva, the Supreme Lord. However 
(it is not). (What shines there) is my body and the like, that is created (and 
so is limited and insentient). Such (is) Siva's (experience,) by virtue of 
which the body is such as it is, and is created by You, (O Siva). What else 
could His embodied condition be? Thus, what could be the ground of (this) 
objection?” (29-30) 


‘In my ‘I’ consciousness’ means within the consciousness of myself. If 
Siva, who is free, were to shine here, then the universe would follow the will of 
that which is present there. Now the body is a created thing, so how could (the 
universe follow its will) like that? It is only insentient, created with the full 
knowledge and action (of consciousness) concealed, otherwise its condition 
would not be that of a body. That is not what needs to be ascertained. ‘Thus’, he 
says, ‘what could be the ground of (this) objection?’ Therefore, one should 
only consider oneself to be Siva Himself, not the body, so that by the excellence 
of the firmness (of that conviction) the truth (tattva) may develop (within 
oneself). Such is said to be what is to be known, namely, that which is called the 
plenitude of (unconditioned) consciousness (jfidna). That is the supreme object 
of attainment, which is why he has said that: 

“One should never take a liking to tales of magic (indrajala).’” 

Surely (one may ask), what is the (scriptural) authority here (for this 
teaching). With this doubt in mind, he says: 


*! Literally: ‘How can that be an occasion for discussion?" 
? Above, 14/26ab. 
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Manipulation of the Vital Breath and Magic are Deluding 


om a Aamin | 
TATAA FIAT: | 3* dd 
EARI À owegnep esr TH We | 


uktam ca siddhasantünasrimadürmimahákule | 
pavanabhramanapranaviksepadikrtasramah V 31 M 
kuhakdadisu ye bhrantas te bhrantah parame pade | 


It is also said in the venerable Urmimahakula, that belongs to the 
lineage of the Siddhas (founded by Matsyendranàtha):? ‘those who have 
exerted themselves, (manipulating) the circulation of the winds (in the 
body) and ejecting the vital breath (out of it) and the like, (as well as) those 
who are deluded by the practice of magic etc., are (all) confused on the 
supreme plane.’ (31-32ab) 


‘In the Urmimahakula’ , that is, in the Ürmikaula. 

Surely (one may ask), if that is so, why is it said everywhere (in the 
scriptures) that quitting the body voluntarily (utkranti),* which is the 
(conscious) ejection of the vital breath (from the body), is a means to (attaining) 
the supreme plane? With this doubt in mind, he says: 


The Futility of Yogic Suicide (utkrantyanupayogitva) 


aaa TEA MAASE 1 82 1 
UN m mAg nmn d 


sarvatra bahumánena yàpy utkrantir vimuktaye | 32 Il 
proktà sā sárasástresu bhogopayatayodita | 


% See above, note to 2/48. The Urmimahakula is the Urmikaularnavatantra. 

* The early Upanisads have a good deal to say about what happens to a man when he 
dies. Indeed, it is one of their major themes. Reading these accounts, one is struck by the 
detail with which the phases of the process of dying are described. Clearly, it was the 
result of much careful observation. Here, it seems, the concern is not with a person who 
is dying in general, but one who chooses to do so. It is, in other words, a kind of suicide. 
Even so, the term for it is not ‘atmahatya’ ‘killing oneself’, which is the common word 
for suicide. It is ‘wtkranti’ which I translate as ‘quitting the body voluntarily’, and 
literally means ‘traversing upwards’. Cf. below 28/254cd-259ab. Concerning ritual and 
yogic suicide in ancient India, see Kane 1962. 


TANTRALOKA 361 


Quitting the body voluntarily (utkranti),? which is said with great 
respect everywhere (by all) to serve as a means to liberation is, according to 


* This matter is discussed by Somadeva (2004) p. 437-445. Yogic or ritual suicide is a 
topic in Tantras of all schools. It was and remains an ideal for Jain monks. The Jains 
believe Karma is a binding substance. The influx of Karma (karmàsravana) weighs 
down the soul, preventing it from rising upwards to the top of the universe, where it is 
liberated from the bonds of Karma. To prevent this influx, devoted Jain monks sit 
motionless, keeping as still as possible. They neither eat nor drink. Eventually, of 
course, they die. Memorial stones are found all over India marking places where a Jain 
monk has performed the ultimate practice. Thus, the practice of suicide for spiritual 
reasons carried with a it a great deal of prestige, even outside the Jain community. In the 
first example of this practice, we quote the Kubjikamata, where we are told it makes a 
man famous. The passage is drawn from chapter 23 of the KM. An extended account is 
found in chapter 36 of the Satsahasrikà samhita. 


anyatkàle na kartavyam utkrantyutkramanam priye V 111 I 
kirtihetoh prakartavyà sā yathà kathyate .a dhuna 
dvàresv argalasamyogam kuryác codghatanam kvacit \\ 112 ll 
Jjivadharam chined granthim etad utkrantilaksanam | 
gudam lingam tathà nabhir mukharn nasa Srutiksanau V 113 I 
esu sthane .argalarn yojya kuficikordhvam niyojayet | 


"The rite of ritual suicide should not be done at any other time (or in any other 
circumstance). It should be done to achieve (spiritual) renown (Kirti). I will tell you that 
now. 

The doors should be locked with a chain. (Then, some of them) in certain 
places should be opened. The knot, which is the foundation of the living being, should 
be cut. This is the characteristic mark of (yogic) suicide (utkrānti). A chain should be 
placed on the anus, the penis, naval, mouth, nose, ears and eyes. Then a lock and key 
(kuricika) should be placed above it. (111cd-114ab) 


argalàny upadesena srnu tvam karanam yathà V 114 Il 
gudadharopari sthitvà krtvà vai kukkutüsanam | 
samapüdorujanghas tu kurparau tu tadürdhvagau V 115 | 
bhagnaprsi 'ahskandho hy uttánordhvamukhah sthitah | 
mustibhyam pidayet skandhau kanthasthau cānunāsikau | 116 I| 
uccaret ksurika (> -kàm) müle granthicchedam bhavet | 
ksanát ghátayitvà tu dvarani nityam eva samabhyaset V 117 || 
ghantikà; tu devesi sanmásávadhipürvakam | 

nityam evabhyasantasya pratyayani bhavanti hi \\ 118 Il 
ghatadhdragatam prāņarh kürmayantrena pidayet | 

abhyasan màsam ekam tu sadyam utkrüntilaksanam || 118 A I| 


(Next Bhairava goes on to describe the instrument (karana) used to cut through 
the chains), Squatting on his buttocks (the adept) assumes the ‘posture of the cock" 
(kukkutüsana). The feet, legs and thighs are equally placed (next to each other). The 
head and shoulders bent over the elbows, are above (the knees) and the face is raised up. 
The shoulders should be struck with the fists and are placed at the throat facing the nose. 
He should utter the Razor (Mantra) at the base (of the spine).* (In this way) the knots 
are severed in an instant. Once the doors have been opened, he should practice 
constantly within the uvula. Within six months, practicing constantly, signs of 
accomplishment (pratyaya) appear. Squeeze the vital breath within the foundation of the 
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Jar with the Turtle Machine. Practicing for a month the signs of (impending yogic) death 
(utkrānti) (arises) spontaneously. (KM 23/214cd-118A) 


*According to $SS 36/35-38AB, the Vidya of the Razor is DHAM KSRUM 
HRUM according to the commentary it is DHAM KSRAUM HUM 


brahmarandhram sphurantiva nirjivam kanthakavadhim | 
evam abhyásayen nityam yatra bandhatanu[h] sthitah W 119 | 
gudadhare mrdum dattvà prsthadharam susobhanam | 
jànürubhyàm tu parsve tu kilakau dvau nidhàpayet W 120 I| 
tatpramanau samau bhiimyam yantrayen mrduyantranat | 


(When Kundalini reaches) the Cavity of Brahmi, it is as if pulsing with light 
(sphuranti); (the rest of the body) up to the throat is lifeless. He should practice like this 
regularly where the body is fixed (in a yogic posture). Having placed something soft at 
the base of the buttocks, (one should make use of) a beautiful back rest, with the knees 
and thighs on each side, he should place two ‘bolts’ (made of mantra) there of the same 
size. Then (seated comfortably in a firm and even posture) he should control (the breath) 
with gentle restraint. (119-121ab) 


evarh sarsodhayitvà tu pürvasiddhi[r] yathà yathà W 121 Il 
tadà sankurute kirtim ity àjfià paramesvari | 
satatabhydsayogena sadyam utkramane ksamah V 122 1l 
kruddhah samharate ksipram ghatikabhyantarena vai | 
trna vrksalatadinam satpadakasagaminam 123 1l 
Phalapuspaprapatena tadà siddhim vilaksayet | 

akdlendpi kālas tu sadghatikabhyantarena vai V 124 ll 
sanmasdbhydsayogena Gtmanah kurute dhruvam | 

evam te kathitam sarvam sarahasyam mahématam | 125 |l 


Once the body has been purified in this way, (he attains) the aforementioned 
siddhis, and as he does so, he makes fame (for himself). This is the Supreme Goddess's 
command. By practicing this constantly, he is able to leave the body (utkramana) (easily 
and) immediately. One who is angry quickly destroys (his impediments) by that which 
is within the body (gharikà). His accomplishment then becomes apparent by the flowers 
and fruit that fall from the heavenly tree and creepers and the bees (that fly) in the sky. 
Even if death (kala) (has come) at the wrong time, before the six ghatikas (have passed). 
By practicing for six months, he makes his Self firm. In this way I have told you 
everything with its secret.' (112cd -125) 


The next example of utkránti by yogic means is found in the Tantrasadbhàva 
9/299cd-326. This is a Trika Tantra, and so is a particularly relevant example, especially 
because in this passage is found the Mantra used for this procedure that Abhinava 
mentions below in 30/58-61. It is: RRAH RRAH HKSAJAH KRAH KSRAH 
SRKSRAYUM. 


eer pasugrahanam etad dhi utkrantim tu atah &rnu V 299 | 

nabhi bijastanaskam [kh: -skas] tu vàme caiva prayatnatah | ? 

guhye nabhau [k: nàbhai; g: nabhos] tatha vaktre [kh: cakre] sravane [g: sravane] 
ghrünacaksusau | 300 II 

vargaksarasamayuktam etaih [k, g: -tai; kh: -mete] sthànair yathakramam [kh: sthüner- 


fi 
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kundalim [k, kh, g: kundali] brahmarandhrastham [k, kh, g: -stharn] cintayed [g: ?] 
yonirüpinim ll 301 II 


*Now listen to (the teaching concerning the voluntary) quitting of the body 
(utkranti), which is the laying hold of the fettered soul. (299cd) . . . (300ab?) In the 
genitals, navel, mouth, ear, nose and eye — with these places in due order, along with the 
phoneme of (the corresponding) class, meditate on Kundalini in the form of the Yoni, 
located in the Cavity of Brahma. (300cd-301) 


tasya madhyagatarn vayurh tejakhyarh paramatmanam [k, g: -manārh] | 
susumnamadhyagam [k: susumna-] devi brahmanádyàm [k, kh, g: -dyà] vyavasthitam WW 
302 II 

parena tu visargena vedhanam brahmarandhrayoh | 

tatragre tu manah [g: manas] krtvà yojayed bhavadharanam [k: -dharana; kh: -varana] 
11303 II 

nàbhihrtkanthatülvante vindundde ca suvrate | 

chedayed astrarájena churikà yathava priye V 304 Il 


(Meditate on the) Wind in the middle of that. It is called ‘Radiant Energy’ 
(tejas) and is the Supreme Soul. O goddess, present in the middle of susumna, it is 
located in Brahmà's Channel (brahmanádi). Brahma and the Cavity are pierced by the 
supreme er on (visarga). Have placed the mind (manas) there in front, engage (it) in 
maintaining (its emotive) state (bhávadháraná). O lady of good vows, cut through the 
navel, heart, and throat (centres) up to the end of the palate, and (so too) the Point 
(bindu) and Sound (náda), with the King of Weapons (astrarája) or with the Razor, O 
beloved. (302-304) 


chedyen manasa sarvan marmasandhanabandhanam [kh: marmà-] | 
jvalamalasahasrais tu dahyamanam [k: * * mandi; kh:-nām] vicintayet [k: va-; kh: va- ]Il 
305 II 

36a] nirgatam [k, g: nagata] brahmarandhrena Sesan bandhan [kh: vandha] cchinaty 
asau | 

visargena cchinet [k, kh, g: chine] Saktih [k, kh, g: Sakti] lambakasyorddhvatah [ kh: 
labdha-] priye | 306 1I 


Pierce the entire bond of the joints of the vital points (marma) (in the body) 
with the mind (manas). Think that it is being burnt away by thousands of garlands of 
flames, and having come out by the Cavity of Brahmi, it severs the rest of the bonds. O 
beloved, pierce through Sakti by means of emission (visarga) above the uvula 
(lambaka). 306) 


hiskam tu kanthadesastham [g: -sastham] bhavayed bhavandsanam [g: -nasa *?] | 

92a kh] anena kramayogena padabhedarn samuccaret | 307 Il 

yavad àvartanam [kh, g: yavadyà-] yati padabhedena suvrate | 

utkramayati [kh: utkráma * ti] bhütüni Sataso ‘tha [kh: -sotha; g: satasota] sahasrasah 
[kh, g: -sah] \\ 308 II 

pasugrahanam etad dhi utkrànti$ ca tapodhane | 

kurute sádhakendras tu satyarn [g: satya] satyarn [kh: sutyam] surarcite [kh: -tarh] M 
309 II 

devyà [g: *?vyà] vijfiánam etat tu [kh, g: -metantu] nakhyeyam kasyacit priye | 

anena pasavo [g: pasavo] devya [k: devya; g: de *?] utkramanti [g: ?] ca [g: ?] 
bhiitale 310 Il 
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tena guptam prakartavyam nàkhyeyam gopayet sada | 


Contemplate Hiskam (?), that is present in the location of the throat, and the 
destruction of phenomenal fettered existence. Utter the separate parts (of the Mantra) in 
association with this sequence, until it has rotated (through a whole cycle). It causes 
living beings in their hundreds and thousands to quit (the body). That is the laying hold 
of the fettered soul, (the voluntary) quitting of the body (urkrünti), O wealth of 
austerities! That the best of adepts does, this is true, true O (goddess) worshipped by the 
gods. That is the science of the goddess, O beloved, it should not be told to anybody. By 
this and by the goddess, the fettered souls quit (the body) on the surface of the earth, 
Thus, it should be kept secret. It should not be told (to just anybody); it should always 
be kept secret. (307-31 lab) 


50a g] kşurikārh [k, kh, g: -ka] tu pravaksyami yathalaksanalaksitam || 311 I 


I will tell (you) the Razor characterized by (its) appropriate characteristics. 
(311cd) (Extraction of the Vidya set in Malini code follows.) (312-314) 


stanam devyàs tu daksastharh (CH) rephayuktam (R) visarpitam [k, g: visargitam; kh: 
visarginam] (H) | 

dvirabhydsapadam karyam dvitiyar dasanam (K > “N ?) punah V 312 ll 
daksajamghdsamayuktam (O) punas taħ prathamaksaram | 

prathamar tu tato datvà dasanam (KR) rephasamyutam || 313 Il 

nabhistu (KS) tena samyuktah [k, kh, g: samyuktà] prathamam [kh: prathama] tu punar 
dvijam [kh: punadvijam] | 

yathà [kh: yaya] pürvar tathà karyam laksanam [kh: -na] samudahytam 314 W 


RRAH RRAH HKSAJAH KRAH KSRAH SRKSRAYUM 


kathità tu maya bhadre ksurika marmachedani | 
chedayeta tato marmam [kh: marmá] yojayet parame pade || 315 || 


O auspicious one, I have told (you) the Ksurika (Vidya of the Razor), that 
severs the vital points (in the body) (marma). Thus the vital point should be severed and 
(the fettered soul) should be conjoined to the supreme plane. (315) 


sámpratam astrarajanam kathayami samásatah | 

nábhibijam (KS) samuddhárya dandakrantam (R) tu kārayet || 316 Il 

nitambam [kh: -ba] (M) tadadhastam [g: -stá] tu punar dandam [kh: punadda-] (R) tu 
kàrayet [kh: vinyaset] | 

Sikharam (N) tu tato yojyam [k, kh, g: yojya] bhüganar tadanantaram V 317 Il 
vamakarnasya (U) susroni [g: susroni] kalākhya (M ?) [kh: -dyam; g: -dhyari] 
mastake nyasetl 

92b kh] evar maya [kh: maryà; g: mayás] samuddistam astraràjam [k, kh, g: -raja] 
sudurlabham I 318 II 


Now I will tell (you) the Astrarája in brief. (316ab) (Extracted in 316cd-318ab. 
It appears to be KSRMRNUM.) In this way, I have taught the Astrarája, that is very 
hard to acquire. (318cd) 


Gpadatalamiirdhanantam [kh: -mürddhà *; g: apádutala-] smared devar tu vyàpakam | 
uccáro hy astrarajasya kartavyah [kh: -vyas; g: -vyas] Saktisamyutah [g: sakti-] || 319 Il 
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the Sara scriptures (we follow), (merely) a means to obtaining worldly 
benefits (in the next life). (32cd-33ab) 


As is said in the Bhagavadgita: 

‘Having restrained all the doors (of the body) and confined the mind in 
the heart, placed the vital breath in the head engaged (one-pointedly) in Yoga; 
uttering OM, the single-syllabled Brahman, recollecting me, he who departs 
(thus) leaving the body, attains the supreme goal.’*° 


jvalatpavakasamkaso dhyayamano japet sada | 

kuficanara angulindm tu kartavyam codanam [kh: -na] tatah W 320 WW 

ja@num [kh: janu] cákuficayet [kh: cánkucayet] pascád ürakau [kh: -rukau] tadanantarat 
| 

katiguhyam tato ‘kuñcya nübhisthagrahanam [k, g: -stharn-] tatah || 321 Il 
brahmastham caiva visnustham rudrastham [kh: -stha] bindumadhyagam [g: vidu-] | 
nadastham [kh: -stha] caiva [g: ceva] saktistham [g: sa-] vyapinistham ca sarvatah | 
32211 

visuvastham ca jfiátavyam visargastham anantaram | 

guruvaktragatarn [kh: -ta] jfiátvà mucyate mocayati [k, kh, g: -yeti] ca 323 || 


One should recollect the pervasive God (as present) from the soles of the feet 
up to the end of the head. The utterance of the Astrarája should be conjoined with Sakti. 
Visualizing it to be like a burning fire, it should be repeated constantly. The fingers 
should be bent and then impelled (codana). The knee should be bent after that and then 
the two thighs. Having bent the buttocks and genitals, then one lays hold of the one 
located in the navel, then the one located in Brahmà, Visnu, Rudra, between the Points, 
Sound, Sakti, the Pervasive One, in all re: pects, and in the Equinox (visuva). After that 
one should know the one located in Emission and, having known the one present in the 
Teacher's Mouth, he is liberated and liberates (others). (319-323) 


evam tyágagatii tyüdháürasya suvrate | 

Saktih [all MSs: Sakti] süksmaparà jyotsna [kh: jyetsta] paradharmaprabodhani \\ 324 |l 
tar jfiánam paramam devi paramparyakramagatam [kh: paraparya-] | 

kathitam sarahasyam tu sadyonirvanadam padam \\ 325 |l 

utkrantih [k, kh, g: utkrantim] kathità bhadre ātmano và parasya và | 

kartavyà jfiánavijiánair yathà Sastre pradarsitàh [k,kh, g: pradasitah] ll 326 II 


Having known in this way the course of abandonment (of the body) of one who 

has as his foundation Sakti, Sakti is subtle and supreme Light, and awakens to the 
supreme reality (dharma). O goddess, that is supreme knowledge that has come down 
through the tradition (of the line of teachers). The plane that bestows liberation 
(nirvana) immediately has been explained along with (its) secret. O auspicious one, the 
quitting (of the body) of oneself or of another. It should be done with the knowledge and 
sciences as revealed in the scripture.' (324-326) 
% BhGi 8/12-13. In actual fact, these verses refer to the manner in which the yogi should 
leave the body at the point of death, rather than yogic suicide. Cidbhavananda (1965: 
467) explains: ‘Cold spreads all over the body as prana leaves it. As a traveller goes to a 
vehicle station, the prana of the yogi finally comes to the head. For this reason, the 
yogi's head is the last region from which warmth vanishes." 

The Maitryupanisad declares: "There is a channel called ‘susumna’, leading 
upwards, conveying the breath, piercing through the palate. Through it, by joining (yuj) 
the breath, the syllable OM, and the mind, one may go 
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aloft, . . . After having first caused to stand still the breath that has been restrained, then, 
having crossed beyond the limited, with the unlimited, one may at last have union in the 
head.’ Maitri Up. 6, 21 (with gaps) 


Abhinava comments on these and the following verse: 


ananyacetah satatam yo mam smarati nityasah | 
tasyühari sulabhah partha nityayuktasya yoginah Il 


‘I am easy to attain for the yogin who, constantly engaged (in the practice of 
Yoga), his mind always undistracted, constantly remembers me.’ (BhGi 8/14) 


om iti japanniti vatiniyamah | mám anusmarann iti cetaso ‘nanyagamita | yah prayáti- 
dinad dinam apunaràvrttaye gacchati | tathà ca deham tyajan katharh me punar idam 
sakalapatsthanam Sariram mà bhüyát ity evam yo mam ananyacetah smarati satatam 
eva yàti jānāti sa madbhàvam | na tv atra muneh param brahmádvaitapadopaksepa- 
virodhi utkrántau bharah | tathà coktam 


‘Constantly repeating the syllable OM, speech is controlled. ‘Recollecting me 
(constantly means that) the mind does not wander anywhere else. ‘He who goes’ (yah 
prayáti) refers to one who day by day (moves closer to the place of) no return (that is, 
liberation). 

One who while giving up the body thinks: "How is it possible for me to (never 
again) have a body, which is the source of all misfortune?" He who thus recollects me 
constantly, his mind undistracted comes to, that is, knows, Me (madbhdva — lit. ‘my 
being’). Here (in this context), the sage (Vyasa) did not stress (the practice of) quitting 
(one's own body voluntarily) (utkranti) which is contrary to the allusion (here) to the 
plane of nonduality of the supreme Brahman. And the same has been said: 


vyapinyam Sivasattayamutkrantirndma nisphalà | 
avydpini sive nama notkrantih sivadàyini \\ 


iti | yadi và satatübhyáso.api yairna krtastathüpi kutascitsvatantresvarecchader 
nimittadantye eva ksane yada tādrgbhāvo jàyate tadāyam utkrántilaksana. upàyah 
sariskarantarapratibandhaka uktah | ata eva yad aksaram vedavido vadanti ityadina 
abhidhdsye ity antena pratijnià krtà ksanamütrasyüpi bhagavadanucintanasya sakala- 
sarisküravidhvarisanalaksanàm adbhutavrttim pratipádayitum | yad Ghur acaryavaryah 


‘Quitting (the body voluntarily) (utkrānti) is fruitless if Siva's Being is 
omnipresent. (But even) if Siva were not to be all-pervading, quitting (the body 
voluntarily) would not bestow Siva.’ 

Or else, if those who have not practiced constantly (throughout their lives) 
somehow, for some reason, such as God’s free will, where that kind of state of mind 
(bhava) (arises) at the time of death, only then is this means (to liberation) (upàya), 
characterized as voluntarily quitting of the body (utkranti), said to block other latent 
traces (of Karma) (sarnskara) (that give rise to further rebirth). Thus (in verse eleven), 
that begins with ‘that imperishable (one) that the knowers of the Veda speak about’ and 
ends with ‘I will explain’, introduces (what follows) in order to establish that there is an 
extraordinary modality (vrtti) of the thought of God, even though (it lasts for) just a 
moment, which is characterized as the destruction of all latent traces (sarisküra) (of past 
Karma). As the great teacher (Bhattanarayana) has said: 
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‘The Sara scriptures’ include the main ones, which are the Urmikaula 
and the rest. This is the meaning." (Quitting the body voluntarily, according to 
this scripture, only serves as) *a means to obtaining worldly benefits (in the 
next life)', not liberation. This (verse) also indicates that quitting the body 
voluntarily (utkranti) is not a suitable (means to liberation). 

In order to establish that (teaching) (by sound argument), he quotes that 
same book. 


"fa waa mp aera Fa maf 33 0 
amada Weqeugup Wu | 
sonfdfafirdniseHezS FAT 1 3x di 
free ferae q meget: d 


yadi sarvagato devo vadotkramya kva yásyati || 33 I 
athásarvagatas tarhi ghatatulyas tadà bhavet | 


nimesamapi yadyekam ksinadose karisyasi | 
padari citte tadà Sambho kir na sampádayisyasi | 


iti | ata eva prayünaküle smaraņena vinā khandand-iti yesarn 
vitasankünkartumuktam-ananyacetüh satatam iti anyatra phaladau sadhye ya: 
ceta ity arthah | tasyaham sulabha iti tasya na kimcitprayanakdlaucityaparyesanam- 
tirthasevà uttarayanam àyatanasamsrayah. sattvavivrddhih sacintakatvam visuvadadi- 
punyakülah dinam | akrtrimapavitrabhüparigrahah | snehamalavihinadehatà Suddha- 
vastradigrahah ityadikleso ‘bhyarthantya ity arthah | yat prag uktarn tirthe svapacagrhe 
và ityádi || 14 || 


‘O Sambhu, if you, even for one moment (nimesa), will make (your) abode in 
(my) mind, that is free (by Your grace) from (every) defect, then what will You not 
bring about?’ (Stavacintàmani 114) 


Therefore, (there are) those who are beset by the doubt that 'destruction 

(khandaná) (is what takes place) without recollection (of the Lord) at the time of 
departure (from the body)'. To free them from (this) doubt, (the Lord) said (about this 
yogi that): ‘his mind is always undistracted’, that is, his mind is not elsewhere (apart 
from his chosen) goal as, for example, the fruits (of his worldly actions). This is the 
meaning. Such a person does not need to invite (upon himself) such suffering (lesa) at 
all by searching for what is appropriate for (him to do at) the time (of his death,) such as 
attend sacred bathing sites, (seek to die when the sun is in its) northern course, take 
shelter in a home (for the dying), increase (his store of) sattva, (develop discerning) 
reflection, (care about) auspicious times (to die,) such as an equinox and the (right) day 
(to do so), acquiring land that is naturally pure, (keeping his body clean), free from 
grease and dirt, wearing clean clothes and the like. This is the meaning." 
7? The expression ‘sdrasastra’ may refer to the lost Trikasára, which is quoted in the 
Tantráloka several times and elsewhere (e.g. MVV 1/93) (see Gnoli 1972: 891 and 
Dviveda 1983b: 39). Here, according to Jayaratha, it refers to a c of scripture 
including the Urmikaularnavatantra as a genre of “quintessential si ures’ of the 
Kaula schools. See Dyczkowski 1988: 68 and 175 n 95 and also see Gnoli 1972 p. 892, 
and Hanneder 1998: 170. 
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utkrantividhiyogo ‘yam ekadesena kathyate | 34 || 
niramse Sivatattve tu katham utkrantisamgatih | 


(The Ürmikaulürnavatantra declares): ‘If God is omnipresent,” 
(pray) tell (me) - where will He go once (he has) quit (the body)? And if He 
is not omnipresent, He would then be like (any common object such as) a 
jar. This yogic practice of (voluntarily) leaving (the body) is said to take 
place part by part (ekadesena). How can (any such) exiting reasonably 
apply to Siva, who is devoid of parts?’ (33cd-35ab) 


af Siva were not to be omnipresent, He would be) ‘like (any common 
object) such as a jar’, because (He would be) as if contracted by having a fixed 
location, time and form. This Yoga is a way of voluntarily leaving the body. ‘It 
is said to take place part by part’ because it (happens) in fixed locations, for 
(the process of) quitting the body (utkranti) is one of entering successively 
higher levels by successively abandoning the lower ones. And that does not 
apply to Siva, because He is devoid of notions of existence and non-existence 
and is ‘devoid of parts’. That is said there (in the Urmikauldrnavatantra) 
beginning with: 


"The body can be voluntarily abandoned (in such circumstances) where 
there is a notion of measure (mànakalpaná). When the Void manifests, which 
has no measure, there in that case, there is no (possibility of) voluntarily 
abandoning the body. If the Lord is (all-)pervasive, then pray tell (me) what is 
the use of quitting (the body)? If the Lord is not (all-)pervasive, then pray tell 
(me) what is the use of exiting (the body)? This yogic practice of (voluntarily) 
leaving (the body) is said to take place part by part (ekadesena). As the Self is 
pervasive, it has (no parts) and nor does Siva. Here reality (tattva) is said to 
beyond the realm of speech as the polarities ‘it exists’, ‘it does not exist’ and ‘it 
does not not exist’ do not touch it.’ ... ‘If God is omnipresent,” (pray) tell (me) 
— where will He go once (He has) quit (the body)? And if He is not omnipresent, 
He would then be like (any common object such as) a jar. Therefore, this yogic 
practice of voluntarily leaving the body is an error which is darkness.’ 


How can that serve as a means to worldly enjoyment (in the next life)? 
With this doubt in mind, he says: 


"gp RÀ AÀ aA TAT: 0 34 |i 
smerip reri enfer genaai | 


yathà dharadau vàyvante bhrgvambvagnyupavasakaih I 35 ll 
ütmano yojanam vyomni tadvad utkrantivartana | 


?* Read with MS C and the quote from the Urmikaularnava in Jayaratha’s commentary, 
sarvagato for sarvagatà. 
? See previous note. 
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Just as the Self is conjoined to (the elements) beginning with Earth 
and ending with Air by (committing suicide by throwing oneself off) a 
precipice, (into) water (or) fire and fasting (respectively), in just the same 
way (the yogi’s Self is conjoined) into (elemental) Space by the path 
(vartanà) of quitting (the body voluntarily).” (35cd-36ab) 


Thus (according to this teaching), (one has) the experience of the four 
principles, Earth and the rest (progressively) by (falling voluntarily) from a 
precipice and the rest, respectively. And so too in this (same way), the principle 
of Space. The sense is that one should consider the effect (karya) to be in accord 
with the qualities of the corresponding cause. 

Therefore, those who wish to attain the supreme reality should not 
practice that. Accordingly, he says: 


Tatras weruHmWD 1 36 0 


tasman notkramayej jivam paratattvasamihayà | 36 || 


Therefore, one should not make the individual soul (jrva) quit (the 
body) with the desire (to attain) the supreme reality. (36cd) 


Surely (one may ask), if voluntarily qui 
attain liberation, how is it that (the following) is s 


ng the body is not a means to 
id in the Málinivijayottara? 


‘abandoning his body, he attains the eternal plane.” 
With this doubt in mind, he says: 


ATA TE Agron WW | 
qa feq nere TT d 36 di 


Sripiirvasastre tüktarn yad utkranter laksanam na tat | 
muktyupáyatayà kintu bhogahànyai tathaisanat | 37 Il 


* Somadeva (2004: 437-8): ‘It may be worth distinguishing yogic suicide (wtkranti) 
which requires considerable yogic competence from the fanatical practices of suicide 
practiced by the Maheévara laity. Four different such methods are distinguished in the 
Nisvasatattvasamhita’s treatment of ‘mundane religion’ (laukikadharma) of the 
uninitiated adherents of Saivism: suicide by water [at a sacred ford or confluence], by 
fire, by jumping off a (sacred) cliff and by fasting until death.’ Clearly, Abhinava has 
this standard set of four ways in mind of committing suicide. These he understands to be 
ways of reincarnating in the worlds of the four gross elements to which they correspond 
and so be ‘conjoined’ to them. Abhinava is saying that yogic suicide is not essentially 
different. The yogis who follow this reincarnate in the worlds of elemental Space. It is 
not really some separate higher practice leading to liberation. 

ĉl MV 17/25cd; also quoted below in TÀv 14/41-42ab and ad 19/54cd-55ab (55) which 
is an explanatory paraphrase of MV 17/25. MV 17/25-40ab is dedicated to this topic. 
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The definition stated in the Malinivijayottara of (the voluntary) exit 
(from the body) is not as a means to liberation;” rather, (it is understood to 
be) motivated by the desire to avoid (further painful) worldly experience 
(bhoga) in that way. (37) 


(One may avoid further painful worldly experience) ‘in that way’, that 
is, in this manner which is voluntarily exiting the body. 

Abandoning the body is just a means for yogis who, at one with 
supreme consciousness, which is unfolding by the influence of the Supreme 
Lord’s descent of the power (of grace), are averse to the enjoyment of outer 
objects (and so do this). He says that: 


Tareas: TTT SISTA: | 
ani oft facmaferet Sé casifef 1 3c íi 


japadhyünádisamsiddhah svátantryac chaktipatatah | 
bhogar prati viraktas ced ittham deham tyajed iti | 38 I 


(It is said there that) one who has successfully completed the 
repetition (of his Mantras), meditation and the like, and is unattached to 
worldly experience may abandon the body in this way, either spontaneously 
(svatantryat) or by a descent of the power (of grace). (38) 


This is not taught here for the first time (anywhere). Accordingly, he 
says: 


moat ae vere: gad fmo | 
Ware AA T 039 0 


svacchandamrtyor api yad bhismadeh Srityate kila | 
bhogavairasyasampraptau jivitantopasarpanam || 39 I| 


(Indeed,) one hears that those who, like Bhisma, were free to die 
when they wished," gave up their life when they were totally averse to 
(further) worldly experience. (39) 


Surely (one may ask), it is but natural that there is a reason for aversion 
to worldly pleasure in the case of one whose life is about to end. There is no 
way that a person who has abandoned the taste for the savour (of daily life) can 
(continue) to live. So what is the use of teaching that means (to such a one)? 


*' Abhinava is referring to MV 17/25 partly quoted by Jayaratha in the introduction to 
this verse. 

?' Bhisma received the ability from his father to choose the hour of his death, and so he 
waited for the sun to traverse the winter equinox to leave his body. His death is narrated 
in MBh 6/70. 
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One who is hungry does not depend on the scriptures to be induced to eat. With 
this doubt in mind, he says: 


Amaaan: fated: | 
ag 7 ere ween fears: d vo gd 


yogamantramrtadravyavaradyaih siddhibhaktanuh | 
hatum na hy anyathà sakyà vinoktakramayogatah \\ 40 || 


One whose body is accomplished (that is, strong and resistant,) by 
(the practice) of Yoga, Mantras, the nectar (that drips from the higher 
planes of existence), the excellent (Kaula) substances and the rest, cannot 
abandon it in another way apart from the stated manner. (40) 


(This yogi’s) ‘body is accomplished’, having attained" a stable (strong 
and resistant) state. This is the meaning. 
Nor has this been said as just our own idea. Thus, he says: 


secu wee TÀN Wm | 
adra sni WAT feu vou 
eme Feat WoW: HATTA | 


uktam ca mdlinitantre paramesena tadrsam | 
sarvam apy athavaé bhogam manyamáno virüpakam || 41 Il 
ityadi vadatà sarvair alaksyüntah satattvakam | 


The Supreme Lord has said something similar, the true sense of 
which cannot be grasped by all, in the Malinitantra (with the words): ‘Or 
else, considering all worldly experience (bhoga) to be ugly (and defective) 
(virüpaka) . . 5 and what follows. (41-42ab) 


~“ Read prapyety arthah for praptety arthah. 

?* MV 17/25ab. ‘Or else considering everything or worldly experience to be ugly (and 
defective), abandoning his body, he attains the eternal plane (of being). Then (in order to 
do this, he should perform) the aforementioned deposition that shines like the Fire (at 
the end) of Time (kālānala) in reverse (with each phoneme encapsulated) within the pair 
(of syllables) SRK and CHINDI. Once having performed the meditation on the fire 
(agneyim dhüranàm) that heats up all the vital points, the body should be filled with (the 
vital) air from the big toe to the top of the head. Then having dragged (the vital breath 
along) from the big toe up, he should lead it to the end of the Cavity of Brahma (In this 
way) the knower of yoga should sever all the vital points with this mantra.’ MV 17/26- 
28 TA 19/11-13 is an explanatory paraphrase of MV 17/26-28. 19/12-13a = MV 17/27- 
28a (literal quote), 

For a complete understanding of what Abhinava is saying here, the reader is 
referred below to 19/10-15. See notes there for details. There this procedure is presented 
as a form of initiation that is imparted when a person is dying. It is generally done by the 
teacher for the disciple. But it may also be done for oneself. There we are told that it is 
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The prose order is "The Supreme Lord has said something similar and 
what follows.’ (Worldly experience is) ‘ugly (and defective)’ (for this yogi,) 
because of the (greater) excellence of the wonder of penetration into supreme 
consciousness (he experiences), certainly not because he has abandoned 
savouring the taste of the aesthetic (spiritual) quality (rasa of worldly 
experience). All who know the nature of things as if in an upside-down way” 
(cannot understand). This is ‘the true inner (sense)’ here (in this case), namely, 
that his liberation (takes place) by considering within himself to be Siva. It is 
due to this (liberation) that the body is (truly) abandoned (forever). As said 
here (in the Málinivijayottara), with this same intended sense: 

‘(Or else, considering everything or worldly experience to be ugly (and 
defective) (virüpa), abandoning his body, he attains the eternal plane (of 
being). Moreover ‘He attains the fruit which is said to be that of (this) 
initiation.” 


accessible to one who is just an ordinary initiate (samayin). It is not, as Abhinava 
presents it here, just for extraordinary yogis. 

*^ Jayaratha careful here to maintain the Kaula perspective namely, that worldly 
experience is also a manifestation of supreme consciousness, which justifies the practice 
of viewing it as beautiful (surüpa) rather than ugly and defective (virüpa). In other 
words, this Kaula yogi decides to leave his mundane embodied state because he is 
wis to experience the ‘wonder of penetration into supreme consciousness’, which is 
at a higher level along the gradation (tdratamya) of its experience than can be done 
when it is mediated by objectivity. Those ‘who know the nature of things as if in an 
upside-down way’ believe that disembodied experience of that wonder is at a lower 
level than the embodied one, and so cling to it and don’t experience it as repulsive in 
this sense. They are, in other words, still bound by worldly desires, whereas this yogi is 
in actual fact already liberated at the time he leaves the body. 

?' Abhinava is carefully chalking out a higher compromise between two extreme views. 
One is the outright rejection of the practice of yogic suicide in general, which is 
represented by the Urmikaularnava. It is supported by the obvious consequence of a 
nondual view of reality, namely, that Siva is everywhere and so liberation cannot be a 
attained by going somewhere else. The other is represented by the Málinivijayottara 
(17/25), Abhinava's highest authority, that Jayaratha goes on to quote, making explicit 
what is being implicitly stated. As Somadeva (op. cit. p.443) points out: 
‘Abhinavagupta claims there is a second esoteric meaning concealed in the verse . . . 
[that] teaches a method of liberation which results in the Yogin's death. The key to this 
meaning is that Virüpa(ka) is also a name of Bhairava, Virapaka may thus not only be 
taken as an adjective of bhoga but also as a factitive object governed by the present 
participle manyamáno. The second reading of the half-verse is therefore ‘realising that 
all (of one's individual experience) is Siva.' Hence Jayaratha's explanation." 

* MV 17/25cd, also quoted above, in TÀv ad 14/36cd. 

? The complete verse is quoted below in TAv ad 19/55. It reads: 


anena kramayogena yojitah parame pade | 
samayy api mahàdevi diksoktam phalam asnute || 


‘O Great Goddess, conjoined to the supreme plane by applying this gradual 
union (kramayoga), even a (common) regular initiate (samayin) attains the fruit that is 
said to be that of (this) initiation." 
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Thus, considering within oneself to be the agent of the five tasks of 
emanation and the rest is the supreme means to liberation. Accordingly, he says: 


Conclusion: One Who is Free of Thought is Free in This Very Life 


We ements 1X2 I 
"ra yearn casera ferenda 


evar srstyüdikartavyasvasvátantryopadesanam || 42 || 
yat saiva mukhyadiksà syac chisyasya sivadàyini | 


Such is the teaching concerning the freedom of one's own (essential 
nature that executes the five) tasks of emanation and the rest. This is the 
main initiation that bestows Siva to the disciple.” 


Nor is this (teaching) without authority. Thus, he says: 


oe afr a dedu emm (v3 d 
ard fad rafa ara: | 
Baage enaa aq i xy | 
mRNA sara: | 
stamens vfu T ATT: Ébove A 


uktarn Srinisicare ca bhairavtyena tejasà || 43 || 
vyāptarh visvarh prapasyanti vikalpojjhitacetasah | 
vikalpayuktacittas tu pindapátàc chivam vrajet | 44 || 
bahyadiksddiyogena caryasamayakalpanaih | 
avikalpas tathādyaiva jtvanmukto na samsayah V 45 Il 


"It is said in the venerable Nisicara: ‘those whose minds are free of 
thought (vikalpa) see that everything is pervaded by Bhairava’s radiant 


The same verse is paraphrased below as 19/14. Although not found in the 
printed edition of the MV, it appears to be from there. See below note to 19/11-14. In 
Chapter Nineteen, Abhinava presents this practice as a process the teacher applies to his 
disciple as a form of liberating initiation at the moment of death. Here his concern is to 
refute the belief that yogic suicide can do more than give limited worldly benefits in 
some other life. If this practice does liberate, and it must if the MV declares that it does 
so, it may only do so if the man who dies this way realises his essential identity with 

iva. 
“Cf above, 14/24-25; see note to 14/24. 
?' Now Abhinava quotes a Tantra which allows him to accommodate both views. One 
who is still engaged in thought may take this practice of yogic suicide to be a means to 
higher worldly enjoyment in the next life or, for those free of thought constructs, as an 
initiation into the liberated life beginning at the moment of death. 
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energy (fejas). He whose mind is yoked to thought (vikalpayukta) goes to 
Siva (only) after the body drops, by the application (yoga) of outer 
initiation etc., by means of the conceptions that are the pledges (samaya) 
and right conduct (carya) (to which the initiate adheres), But one who is 
free of thought is, without a doubt, free in this very life — today itself!’ 
(42cd-45) 


(Bhairava’s) ‘radiant energy (fejas) is (His) full (and perfect) 
knowledge and action. Thus it is said that ‘those whose minds are free of 
thought (vikalpa)', who are (completely) intent on (and devoted to) nondual 
consciousness alone, (see that everything is pervaded by it) This is the 
meaning. ‘He whose mind is yoked to thought’ is such because he has not 
attained nondual consciousness just now. (But one who is free of thought is free 
in this very life) ‘just now’, even when (his) body still exists (and lives). That is 
said there (in the Nisisamicáratantra): 


‘All the mobile and immobile universe is pervaded by (Lord) Siva's 
radiant energy (tejas). The wise sages (muni), Siddhas, the multitudes of Heroes 
(vira)" and deities see (it). People whose minds are free of thought constructs 
see it in the world. He whose mind is yoked to thought (vikalpayukta) attains 
Siva (only) after the body falls away." He whose mind is free of thought sees 
himself as imperishable Siva by the purity of (his) state and is, without a doubt, 
liberated in this life." 


Thus, it is proved that those whose condition (vrtti) is free of thought 
are liberated whilst (still) alive, whereas others are (liberated) after the falling 
away of the body. 

Surely (one may ask), what authority is there here (for the view that) if 
that is not accomplished when one is alive, it will be when one is dead? With 
this doubt in mind, he says: 


samsárajirnatarumülakalàpakalpa- 
sankalpasántaratayá paramarthavahneh | 
syur visphulingakanikà api cet tadante 
dedipyate vimalabodhahutasarasih | 46 || 


? Read with MS Th, —sarghàs ca for —sarjfias ca. 
? This line is quoted by Abhinava as 14/44cd and by Jayaratha ad 13/242ab. This and 
the following line is quoted ad 1/50-51. 
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Sparks from the fire of the Supreme Reality (shine even now), 
although thoughts, which are the tangled mass of the roots of the decrepit 
tree of transmigration, hide (them). Thus when (thought) ceases, the fire of 
pure consciousness shines intensely (radiant in all its splendour)! (46) 


Transmigratory existence is a decrepit tree, because it is consumed by 
the insect that eats the wood (ghuna) of pure thoughts, such as ‘all this glorious 
outpouring (vibhava) is mine’. Vitalized by duality, impure are the thoughts 
that, like a tangled mass of roots, serve as its support. Not directly manifest 
because it is hidden by them, they are like sparks from the fire of consciousness, 
which is supreme reality. Even so, if on the planes of profound contemplation 
(samddhana) they were to be fragments of Your penetration (avesa), then most 
certainly, energized by the blowing which is repeated practice, the fire of 
supreme reality shines intensely when the body comes to an end. The meaning 
is that having first offered as oblation the subjectivity of the body and the rest 
(of the psychophysical organism), the supreme subjectivity becomes intensely 
inflamed (radiant in all its splendour). 

He concludes (this teachings) with the first half of a verse. 


ze cetera ef. sme: | 


ittham diksopakramo ‘yam darsitah sastrasammatah | 


Such is the preamble to the (exposition of the rite of) initiation, 
expounded in accord with the scriptures. 


My own (completely) full (and perfect) consciousness, (first) unfit (and) 
obscured, (then) apportioned and unfolding, (I) Jayaratha explained this the 
fourteenth chapter (ahnika), to make (the light of consciousness shine like) day 
(ahnàya). 


This is (the end) of the fourteenth chapter (prakāśana) of the 
Tantraloka, called the Preamble to the (exposition of the rite of) Initiation. 


“TP 4/12a. Also quoted below in TÀv ad 1/41-42, 4/169-170, and above ad 7/64cd- 
65ab. See note to the first instance. The complete verse is quoted in TAv ad 5/129cd- 
131ab (128cd-130ab). 


Appendix 
to Chapter Eleven 


Kaladiksa 
Svacchandatantra Chapter Four 


The five spheres of energy (kala), no less than the thirty-six principles, 
are an integral part of the Saivagamic vision of the structure of reality. The 
initiate’s journey through the five is less complex and detailed than the journey 
through the worlds and the reality levels that pervade them. It is not surprising 
that we find it in the earliest Saivagamas, before the emergence of the fully 
formed Tattva system, as the structure of reality the neophant traverses in the 
course of initiation. In TA 11/86-87ab (85cd-86) Abhinavagupta outlines the 
form and development of the phases of the purifying processes that unfold in the 
course of the initiation by the Way of the Forces (kalādīkşā). However, it is not 
clear on what text Abhinava basis his account. In his commentary, Jayaratha 
draws verses from the following passage in chapter four of the 
Svacchandatantra (4/107-127), which pounds this rite of initiation, mapping 
as it does so the soul's purifying journey along the Path of the Forces 
(kaladhvan), However, although the references are certainly relevant and the 
sequence of stages is similar, it is not completely the same as we find in the 
Tantraloka. But even the passage in the Svacchandatantra is well worth 
quoting in full at lea: a typical example of this form of initiation and for 
Ksemaraja’s commentary on it. The lines Jayaratha quotes are in bold face. 

The passage begins with a brief presentation of the nature of the 
Impurity (mala) that binds the soul. It then goes on to explain how the teacher 
removes it in order to make the soul’s essential Siva nature manifest. The 
procedure begins by imagining that the Path of the Forces is contained within 
the Force of Cessation (nivrttikala), which is the first of the five. Then Vagisi is 
invoked into the sacrificial hearth and is worshipped as follows. 


Gdau Saktim nyased devi kalatattvasamanvitam | 


Saktim Gdharariipam páramesim kriyakhyam kalàdiksaprastávat | prathamam 
nivrttikalatmanà tattvenüntarbhüvitaparadhvapaficakena sambaddhàm | | 


hrdà sa"nkalpya vagisim vyapikam sarvayonisu || 107 Il 
Satarudradyanantantam yonayo vividhah sthitah | 
samakàlamrtutvena vagisin sannidhapayet | 108 Il 


*O goddess, one should first deposit the energy (of action) along with 
the principle of the Force (of limited agency) (kaldtattva).’ (107ab) 


The ‘energy’ is that of the Supreme Goddess as the foundation (of the 
others) and is called ‘action’. As this introduces the initiation by means of the 
Forces (kalàdiksà), it is initially bound together with the principle of the Force 
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of Cessation (nivrttikalà), that has included within itself the other members of 
the group of five that makes up (this) Path. (In this way): 


“One should imagine Vagisi as being in the heart (and so too, deposited 
in the other vital centres,) as pervading all the wombs (of possible rebirth). 
Ranging from the hundred Rudras to Ananta, her wombs are of many kinds (as 
are the creatures). Vi should be placed (within the sacrificial hearth) when 
she is in her fertile period (samakalamrtutvena).' (107cd-108) 


ayatasaktipatam prati — Suddha. aunmukhyasaripádyayugapadanekadeha- 
sargayogyatütmakàürtavayuktayà sā tavat samnihità | ācāryas tu tanmüla- 
balavastambhatmana prayojakavyaparena tam 


sarnnidhimudrabandhanapirvam agnikunde ‘vasthapayet || 108 | | atha tam ---- 


With respect to those for whom the descent of the power (of grace) has 
taken place, she is present in this way in her menses, which is the competence to 
create the many bodies simultaneously, once assumed a state of propensity 
towards a pure creation. The teacher, engaged in the work of impelling (the rite) 
by laying hold of that root strength, should place her in the firepit having first 
made the gesture of drawing (her) near. Now — 


dhruvena püjayet puspairgandhadhüpairanukramát | 
omkáàrenühutis tisro vagisisamnidhapane | | 


‘She should be worshipped with (sacred) dhruva (grass), flowers, 
perfume and incense, in that order. Three oblations should (then) be offered 
with the syllable OM in order to place Vagisi close by (in the sacrificial hearth). 
(109) 


After the seed of the heart i.e. OM (pranava) has been uttered here. 
(The teacher should utter the following) mantra when placing and worshiping 
(the goddess of Speech): 


prthivitattvasthanantadivirabhadrantananabhuvanagatacaturdasavidhabhiitasa 
rga-vicitrasarirahetave "nivrttivyapikayai vāgīśyai namah 


‘Salutation to Vagisi, who pervades (the Force of) Cessation (nivrtti) for 
the benefit of the (many) varied bodies of the fourteen kinds of creatures 
(bhiitasarga) that are present in the many worlds within the Earth principle 
(tattva) beginning with Ananta and ending with Virabhadra." 


(Next the teacher exhales into the disciple's heart, where his soul is 
located. He frees it from there and catches hold of it with the thread of the 
exhaled breath, and then with the inhaled leads it to various places. The Tantra 
goes on to explain how this is done): 


‘Having sprinkled the disciple with the Weapon Mantra (PHAT), strike 
him whilst uttering the Weapon. Then having entered into him by means of 
exhalation, (the teacher) should sever his bonds with the Sword Mantra.’ (110) 
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The venerable Laksmikaularnava teaches that: ‘(the teacher), 
established in the Sun (of exhalation) should enter the heart of (his) disciple by 
the Path of the Moon (of the disciple’s inhalation).’ Having exited by means of 
the right (current) and entered by means of the disciple’s left (one), he should 
cut loose the subtle body (puryastaka), which is the disciple’s soul located on 
the thread (of the breath), with the Weapon Mantra by means of meditation 
(bhāvanā). 


‘Having dragged that soul along forcefully, (the teacher) should place it 
in (the disciple's) End of the Twelve and encapsulate the consciousness located 
there with the syllable OM (dhruva) and the Gesture (of Withdrawal in the form 
of Siva's flaming hand) within himself (in his own Heart). He should fill, retain 
and exhale (the breath) with (the Mantra of the formless aspect of) Bhairava. 
(111-112cd) 

(Then) taking (the disciple’s soul) from the End of the Twelve, he 
should conjoin it (to Siva) by means of Bhavamudra. Having meditated on 
himself as the Lord as well as Maya, who is Vagisvari, and conjoined within it 
(the disciple’s) consciousness, he should emit the (disciple’s future) bodies onto 
the Path, in order that he may experience all the consequences of the latent 
traces of past Karma.’ (112cd-113) 


prakkarmavasanasesaphalabhogatvahetave | 

yugapadbhinnabhogani deśakālaśarīratah | 114 ll 
mantrasaktyà vipacyante pudgalasca tathavidhah | 
bhinnadeha visrjyante garbhe vàgisiyonisu ll 115 Il 


"The (many) varied experiences (that are the consequences of Karma) 
(bhoga), the souls of this kind have according to their location, time and body, 
mature (vipacyante) simultaneously by the power of Mantra. The various bodies 
are emitted into the wombs of the Goddess of Speech (vagisi). 114cd-115 


(Ksemaraja quotes the line): ‘The wombs are many according to the 
creation of the fourteen kinds of living beings.’ (SvT 4/123ab) 


dhamnd ca yojayitvà ca juhuyadahutitrayam | 

yugapat sarvagarbhesu dehà vividharüpakàh M 116 Il 
bhairavecchasusampannah Satarudradyanantagah | 
garbhesu garbhanispattim bhairavenahutitrayam V 117 Il 
hutvà tu jananam karyam punas tenahutitrayat | 


Having conjoined (them) to (their) abode, he should offer three 
oblations simultaneously in all the wombs. (There) the bodies are of many 
forms, present within Ananta. They are the hundred Rudras and rest; (all) well- 
endowed with Bhairava’s will. 116-117ab 

Having offered three oblations with Bhairava’s (Mantra), they acquire 
(their) womb amongst the wombs (according to their Karma), and then by three 
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more oblations with (the niskala form of) that (same Mantra), they are born. 
117cd-118ab 


karmanāmānusārī atrohamantrah, garbhāņām nişpattir yatra āhutitraye 
tadgarbheşu garbhanimittah hutvā, janana garbhanihsaraņam, teneti 
niskalenaiva | 


Ksemaraja first explains that: ‘the Mantra for the full oblation 
(ühamantra) (varies) according to the rite. When the wombs (into which the 
neophant is to be reborn) are produced (nispatti), three oblations (are offered) 
into those wombs. Once the oblation has been made for the wombs then, with 
that same (Mantra in its) niskala (form), birth, that is, exit from the wombs (is 
induced)." 

Ksemaraja goes on to list a series of twenty-one subsidiary purifying 
empowerments (sarisküra) that have taken place within the disciple's body by 
virtue of which he is prepared up to this point. These are: 


1) Hanging (the soul) onto the thread of the fetters (pasasiitravalambana). 

2) The contemplative fusion of the Path present in (its) six supports 
(sadadhikarana-gatadhvasamdhdana). 

3) Oblation is (offered) to it (raddhoma). 

4) (The disciple) views the pervasion of the Path (adhvavyaptyavalokana). 

5) The Placement of the Path nearby (adhvopasthàpana). 

6) The worship of that (Path) (tatpiija). 

7) Oblation (homa). 

8) Meditation of the three fetters within it (tadantahpásatrayacintana). 

9) The deposition of the power of the foundation along with the power of 
the Forces (kalasaktisamanvitadharasaktinyasa). 

10) The invocation of Vagisi (vagisisarhnidhapana). 

11-12) Oblation and worship of that (tatpijühomau). 

13-14) The sprinkling and striking of the disciple (Sisyasamproksanatadane). 

15) The drawing towards oneself of the (disciple’s) consciousness 
(taccaitanyakarsanam). 

16) The placement (of the disciple's soul) in the End of the Twelve. 
(dvàdasànte sthapanam). 

17) The laying hold (of the soul) (tato grahanam). 

18) Conjunction (of the soul) within (the teacher's) own heart (svahrdi 
yojanam). 

19) Making (the soul) reach his own End of the Twelve 
(svdvadasantaprapanam). 

20) Conjoining it into the womb of Vagisi (vagisigarbhe yojanam). 

21) The offering of oblation to produce many wombs (and so exhaust 
Karma) (nánà-garbhanispattihoma). 


(Then a fire offering is made, as described, corresponding to the first 
full purification, which is that of taking birth (janman) from the allotted womb 
into a world order within which the soul can live out the consequences of his 
previous Karma. The Tantra then goes on to talk about the next purification, by 
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virtue of which the neophant acquires competence (adhiküra) to experience and 
thereby exhaust the consequences of past Karma.) 


Competence (adhikara) 


sarvayonisu dehàs te yugapad vrddhim àgatàh \\ 118 Il 
bhoganispattaye karma vyapürasahaküranam | 

tadabhavan na bhogah syat tadartharn marjanam smrtam || 119 || 
arjite sati bhoktavyo bhogo duhkhasukhatmakah | 

layah paramayà prityà sukhaduhkhadike ‘py alam \| 120 Il 


‘Once the bodies in all the wombs have developed simultaneously, 
Karma, which is the attendant cause of (the souls’ worldly) activity, serves to 
generate (their) worldly experience (bhoga). Were that (Karma) not to exist, 
there would be no worldly experience. It is said that the purification (màrjana) 
(of Karma) is for that purpose. (118cd-119) 

Once it has been accrued, one must suffer the consequence (of Karma) 
(bhoktavya) and have the experience, whether painful or pleasant. (Then after 
receiving the authority (adhikdra) to live in a certain world and experiencing 
(bhoga) (its) merger (this, the fourth purification (sariskara)) is imparted by 
virtue of the teacher's) supreme affection (for his disciple). It is (his abiding) for 
a sufficient (period of time) in (worldly) pleasure, pain and the like. (120) 


diksyasya gurund bhāvya iti segah | tad uktar Srimrgendre - 
kamcitkalam layah (8/90). iti || 120 II 


evamadhikürabhogalayakhyam samskaratrayam bhavanaya parikalpya - 
tisrbhis tisrbhir homam dhamnaiva trisu kārayet | 121ab 


ühamantrántenetyarthàt tisrbhir ity ahutibhih | | evaħ janmadhikarabhoga- 
layàn pratipádya, niskrtyakhyam paficamam samskàrar pratipadayitum üha 


What remains (that is said implicitly) is that it should be experienced by 
the neophant, (induced) by the teacher. The same is taught in the venerable 
Mrgendra: ‘(He experiences) merger for a while.’ Having conceived by 
meditation (bhdvand) the three purifications called ‘competence’, ‘experience’ 
and ‘merger’ in this way (then): 


‘It should be done with force (dhdman) in the three with three 
(oblations) each.” (121ab) 


In other words, (this is done) ‘with three oblations’, ending with the 
Mantra for the full oblation (@hamantra). Once (the four purifications, that is) 
birth, competence, experience and merger, have been completed, in order to 
complete the fifth purification called ‘cessation (of Karma)’ (niskrti) he says: 


ühutinàra satarn homyam dhamnà niskrtaye punah || 121 ll 
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niskrter adiira eva svariipam nirvaksyati || 121 Il 
nanv asyam kim iti vi$esena homa iti? atra hetum aha ---- 


yat karma bhogyariipam tu jatyayurbhogalaksanam | 
rtyante visuddhet tad bhülokasamavasthitam | 122 || 


*One should offer a hundred oblations again with force for the cessation 
(of Karma) (niskrti).' (121cd) 


A little further (ahead), he will explain the nature of the cessation (of 
Karma). Surely (one may ask), what is the use of a special oblation for that? (In 
response to this question) he states the reason for that here: 


*Karma is such that its consequences, which are caste, lifespan and 
worldly experience, must be experienced. (The Karma that is) is present in the 
earth worlds should be purified, up to (its) final cessation,’ (122) 


karmanà  $ubhüsubhütmanà bhogyam  rüpam  yasya jütyayurbhogütmanah 
phalasya tad fav eva Suddhyati, ato yukto 'syüm satahomah | bhuvo lokā 
virabhadrántàni bhuvanàni, tatra samavasthitam bhogyatam prāptam, etac 
ceha nivyttisuddhiprasadad evam uktam, tac ca 
pratisthadivyaptaptatattvantargata-bhuvanabhogopalaksanaparam | anyas tu 
bhüloke iti pathitva bhürlokaikadese kanyadvipe ‘rjitam iti vyakrtavan || 122 || 


The consequence of that which must be experienced due to auspicious 
and inauspicious Karma is purified in the course of its cessation. So it is proper 
that a hundred oblations are offered for that. The earth worlds are the worlds 
ending with that of Virabhadra. Present there, that is, having attained a state 
(there) in which it is to be experienced, that is said here in this way to be so by 
the grace of the purification of (the Force of) Cessation (nivrtti). That is also 
meant to imply analogously the experience of the worlds included in the 
principle of Water, that is pervaded by the Foundation (pratisthá) and the other 
(kalás). Reading, as others do, ‘in the earth world’, it is explained to mean (the 
Karma) accrued only in the one place in the earth world, that is, Kanyadvipa.' 


icd duhkhasukhatmakah ity uktya bhoga idānīm eva nirnitah, oe 


samsdara dasacatvarah... 
devaménusatiryagbhedabhinnascaturdasadha bhütasarga eva — samsárà 
nandjataya ity arthah || bhuvanadiksayam 


antyajan Sudravitksatrabrahmanams ca visodhayet | (10/384d) 


iti sarvajati$odhanarn vaksyati | iha tu 


! This is the Island of Kumari, which part of Bharata, that is, India. It is main place 
where Karma is accrued. See TA 8/85-91. 
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According to the teaching that *worldly experience consists of pleasure 
and pain’, the (nature of) worldly experience has been explained. (The nature 
of) a lifespan will be explained in the chapter concerning creation and 
destruction, (the purification of) caste, the remaining one, with its various kinds 
of births is indicated (with the words): 


"There are fourteen (types of) transmigrating (living beings) (sarisára)." 
(SvT 4/1233) 


The meaning is that the transmigrating (living beings) are the many 
species that constitute the creation of living beings, classified into fourteen 
kinds, as gods, people and animals. In (the course of) initiation into the worlds, 
‘one must purify the last born, Sudras, merchants, warriors and Brahmins’. (SvT 
10/384cd) The purification of all the castes will be taught (further ahead in the 
passage beginning with this line). Whereas here: 


evar trayidharmam anuprapannáà gatàgatar kamakama labhante || (21) 

iti gitoktanityà satkarmádhikàritvena bandhakarmatvan manusyajatisuddhau 
brahmanyajatir eva_niskrtihomenaivavasyam śodhyā | samksiptatvad asya 
vidher iti vaktum aha ---- 


‘In this way, those who conform to the Dharma of the three (higher 
castes), desiring desires, attain (constant) rebirth (gatdgata).’ 


In accord with this teaching of the Gita, once the (common) human 
caste (which is that of belonging to the human race) has been purified, the 
Brahmin’s (caste status) must be purified by offering the oblation (that brings 
about) the cessation (of Karma) (niskrtihoma) because they are competent for 
the six rites (of transition through the phases of life) and because of the act of 
binding (thereby). 


m samskara astabhih saha | 

catvar imśad dvijatvaya vaksyante bhuvanadhvani \\ 123 || 
yonir bijam tathà bhava āhāro desa eva ca | 

etesám sodhanar devi. 


"The forty along with the eight purifications will be taught along the 
Path of the Worlds in order to make (the neophant) a Twice Born (Brahmin). O 
goddess, the purification of their womb, seed, basic condition, food and country 
(is done as taught).' (123bcd-124c) 


ādhānādayo ‘ntyestyantascatvarimsat, dayadayah sprhantas ca astav iti ye 
'stacatvarimsat samskara agre sphutibhavisyanti, te tu bhuvanadiksayam prthak 
Sodhyah, ahdradyas ca kalādidīkşāsu tu niskrtihomántarbhàávayuktyà, iti 
bhavivakyasa"ngatyatra pindàrthah | 

There are forty (purifications,) beginning with insemination and ending 
with the funerary rites; there are eight beginning with compassion and ending 
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with hope — these forty-eight purifications will be clarified further ahead. These 
should be purified separately in the course of the initiation into the worlds. Food 
etc. (is offered) in the initiations by means of the Forces, included as a part of 
the oblations offered for the cessation (of Karma) and in accord with what will 
be said further ahead. This is the meaning in brief. 


idam ca dvijajatyapadanam | karmahetukabhavisariravisayam, pürvam tu 
samayino vartamünadeha eva §Suddhavidyajatiyogyatvariipam anyad eveti 
nirnttam | ata eva pürvam samayino rudramsapadanam isvaratattvapràpti- 
yogyatatmakam — uktam, — ida tu — Saktigarbhanupravesavasabhavisyad- 
rudratvápattiyogyatábhavanütmakam, na tu rudratvapattyátmakam | nivrtti- 
pasanam adyàpy asuddhatvat | uktam ca $rimrgendre ---- 


This attainment of the state of a twice-born (Brahmin) is the concern of 
the future body that is caused by the Karma (of previous lives). It is taught that 
the present body that precedes (that of a Brahmin) of the regular initiate is other 
than that and is in the form of a competence for the caste of (those who possess) 
pure knowledge. Thus, it is taught that the prior attainment on the part of a 
regular initiate of (the status of) being Rudra's limb, is the competence to attain 
the Igvara principle. This is the meditation (bhāvanā) for the attainment of 
competence for the future state of Rudra that takes place by entering the womb 
of Sakti. It is not the attainment of Rudra’s state (rudratva), because even now 
those who are (bound by) the fetters of (the Force of) Cessation (nivrtti) are also 
impure. Moreover, it is taught in the venerable Mrgendra: 


rudrani Saktir ucyate tadgarbhayogyatapattirudramsatvam na rudratà M iti |l 
123 II 

tad etad idréam rudramsapddanam | jàtyayurbhogasuddhyà saha niskrti- 
homamadhya eva sampádyam ity aha ---- 

aa ..rudrümsapaüdanar tathà |l 124 || 

atravalokanam krtvà niskrtyam eva Suddhyati | 


‘It is said that the Sakti is Rudrani. The attainment of competence for 
(being reborn) in her womb is (the attainment of) the state of being a limb of 
Rudra, not that of Rudra (itself).’ (MrG kriyapdda 8/65) 


This kind of attainment, that is, of being a limb of Rudra, can be 
achieved in the course of the oblation offered for the cessation (of Karma) along 
with the purification of caste, lifespan and worldly experience. Thus, he says: 


*.... and also the attainment of (being) a limb of Rudra. Having looked 
here (at phenomena), he is purified in the course (of the oblation offered to bring 
about) the cessation (of Karma).’ (SvT 4/124d-125ab) 


na kevalam janmayurbhoganam — niskrtau — uddhir ādhātavyā, yāvad 
rudramsapattiripapi Suddhir vyakrtasvarüpà tatraivadhdtavyety arthah | atreti 
niskrtau, avalokanam iti bhàvünàm | 124 l| niskrtisvariipam vydcaste - 
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One should not only purify birth, lifespan and worldly enjoyment, in the 
course (of making the oblation for the) cessation (of Karma). There itself (on 
that same occasion) one should also bring about the purification which is the 
attainment of the state of being a limb of Rudra, the nature of which has been 
explained. This is the meaning. (This is done) ‘(having) looked here’ at 
phenomena in the course (of the oblation offered to bring about) the cessation 
(of Karma). He (now) explains the nature of the cessation (of Karma): 


visayà bhuvanākārā ye kecid bhogyarüpinah || 125 || 
iskrtis tena sà smrtà | 
visleso niskrtirbhogat bhogabhave sa hi smrtah W 126 Il 


"The consequences of Karma are the particular objects of experience, 
the forms of which are the world orders that are the objects of sense. (Their) 
‘cessation’ (niskrti) is recollected (in the course of initiation as) all the 
consequences of Karma that been endured completely (as that which should be 
purified) by that (initiation). Separation (visi 
is the cessation (of Karma) (niskrti), which is said to take place because there is 
no (more) worldly experience (for the experiencing subject (bhoktr).’ (125cd- 
126) 


bhogüd vislesah punar bhogair asambandho  bhoktur | bhoktrtvabhàvát, 
samskaro ‘pi niskrteh kāryah | | nahi bhogasamaptirüpam  niskrtim vind 
samskartum — Sakyah | | 126 | | bhoktrtabhüvarüpam — vislegam 
bhoktrtànuvàdapürvam vaktum aha ---- 


"Separation (vislesa) from (all) worldly experience’ is the absence of 
relationship with worldly experiences, because the condition of the one who 
experiences is not that of one who experiences the consequences of Karma 
(bhoktrtva), and so one must also perform the purification (sariskára) pertaining 
to the cessation (of Karma). It is not possible to purify (the soul) without the 
cessation (of Karma), which is the cessation of the experience (that is the 
consequence of Karma). He says (the following) in order to state that the 
disjunction (from worldly experience) which is the absence of the worldly 
subjectivity that experiences (the consequences of Karma) is in consonance with 
the prior (condition of that) subjectivity (of the one who experiences the 
consequences of Karma). 


bhoktrtvam visayasaktir malakaryam prakititam | 
bhoktrtvabhavas tatraiva Sarirena tu yat krtam M 127 I 


"The condition of one who experiences the consequences of Karma 
(bhokttva) is attachment to the objects of sense, which is said to be the result of 
Impurity (mala). The absence of that is brought about there itself by separation 


? Read as in TÀv ad 11/85cd-86 niskrtir for niskrteh. 
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from what has been done by the body by that fettered soul's Mantras at Siva’s 
command.' (127-128ab) 


Sarirena yat krtam Sarirair yad arjitam kimcit tatraiva ya visayatvendsaktih 
kimecin me syat ity abhisva"ngas tad etan malakaryam, apürnammanyatütmak- 
anavamalotthapitam | bhoktrtvam,  tasyedréasya  bhoktrtvasya pagoh  siva- 
bhinnagurvüjiiayà — mantrair — vislesah — kriyate, sa ca — yathoktasya 
bhoktrtvasyabhava ucyata iti sa"ngatih V 127 ll 


“What has been done by the body’, that is, whatever (karmic debt) has 
been accrued by the bodies and the attachment there as the object of sense. 
Craving (in the form of the desire that) “may something happen to me” is the 
result of Impurity (mala), which is the condition of being one who experiences 
the consequences of Karma (bhokttva) that is generated by the Impurity of 
Individuality, which is the sense of being (imperfect and) incomplete. Mantras, 
at the command of Siva, who is one with the teacher, bring about its separation 
from the fettered soul, who is (essentially) this state of worldly subjectivity 
(bhoktrtva). That (separation) is said to be the absence of the worldly 
subjectivity which is such as has been (just) explained (here). 


Appendix 
to Chapter Twelve 


Chapter Twenty-one of the Fourth Satka of the 
Jayadrathayamala, called Kalikulapatala 


Much of Chapter Twelve of the Tantraloka is devoted to establishing 
the power of Kaula sacrificial substances and that a true Kaula should have no 
doubts and inhibitions in offering and ingesting them. While there are several 
features of Kaulism that do not take up Abhinava's attention, such as the 
pantheon and deities' iconic forms, he returns to this subject repeatedly. Indeed, 
he chooses to dedicate a large part of Chapter Twelve to this topic. Although 
quite short, it is located in a very significant place, heralding Chapter Thirteen, 
that deals extensively with the doctrine of grace. Placing it there, he seems to 
suggest that the offering and the consumption of substances normally 
considered impure, indeed, even obnoxious, is heralded by deity's grace and 
invokes it. He quotes the Bhargasikhd as declaring that these doubts and 
inhibitions are the firm bars of the jail of transmigratory existence.’ 

These offerings are of two kinds. One is food. The centrepiece of the 
menu are animals offered in sacrifice. They should be well cooked and tasty. 
The second kind includes uncooked meat and bodily fluids. The Five Gems are 
a typical example. These comprise, urine, faeces, spittle, menstrual blood and 
sperm. In this case, the challenge is greater. They are not supposed to be 
delicious, although said to be full of energy (dipta) and invigorating. 
Accordingly, the code name for faeces, for example, is varcas — ‘radiant 
energy'. By ingesting the more obnoxious ones, the brave Kaula adept acquires 
à knowledge of nonduality with great force and intensity. It is for this reason 
that the great 19" century Bengali devotee of Kali, Ramakrsna, went through a 
period in his practice in which he would ingest small amounts of excreta in the 
morning. Sperm, of course, has a special place amongst these substances, as 
does menstrual blood, especially mixed together. 

Abhinava draws from the following passage in the Jayadrathayaamala 
in the course of his exposition of the Kaula sacrifice in Chapter Twenty-nine, 
which he takes from there. Thus, it is clearly emblematic of others like it found 
in many Bhairava and Kaula Tantras in general and, more specifically, of the 
early Krama sources Abhinava considered to be the most elevated in such 
procedures. 


146b) sridevyuváca 


miilamarhtram tvayà proktam advaitayajanakramam [g: -yajanarikramam] | 
vind ye na bhavet siddhir yat [g: siddhiyat] kimcit paramesvara V 1 Il 
182b g) tan mam àcaksva devesa dravyanam nirnayam param | 


' ‘This kind of doubt (sarka), which is Impurity (malinya), lassitude (glani), the 
contraction (of embodied subjectivity), and the like, fashions the great (sthiila) pillar (to 
which the soul is bound) within the abode of the slaughterhouse of transmigratory 
existence.’ TA 12/20cd-21ab. 
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yad vind na bhavej jfiánar [g: bhavedjfiànam] sampradayam ca sásvatam [g: 
sá-] I2 Il 

kidrk ka [g: -kva] kuladravyàni kulapanam ca kidréam | 

kidrSam bhojanam tesam vartanar kic 
püjanam kulamargesu [g: kule-] advaitàcáravartinàm | 


The venerable goddess said: 


You have taught the root Mantra and the liturgy (krama) of nondual 
worship without which, O Supreme Lord, there is no success at all. Tell me that, 
O Lord of the gods, the supreme teaching concerning the sacrificial substances 
(dravya), without which there is no knowledge or the eternal tradition 
(sampradaya). How are the Kula substances? How is the Kaula's drink 
(virapana)? How is their food and how do (Kaulas) live (their daily life)? How 
is Kula worship on the Kula paths of those who abide in the practice of 
nonduality? (1-4ab) 


sribhairava uvaca 


aprakasyam idar gopyam rahasyam bhairavoditam | 4 I 

raksayeta prayatnad vai yathà lokam na garhati |? 

palandum [kh g: -ndam] la$unadini lamwwurisalaratarkasà (?) | 5 I 

anyani tesam a''ngani [g: mamgàni] vàmakusumasamyutam | 

dravyany etani subhage SaSyante kulamargake [kh: kulama * *; g: -ko] \\ 6 M 
147a) śivāmbu [g: -burh] ca sura raktam mahütailam ca sidhukam [k: 
mahyatailasodhakam] |? 

kundagolodbhavam devi hy ete panah kulodbhavah \\ 7 Il 

matsya marisar gahogottham (> -mahdago-) sthalajakasagaminam | 
nirvikalpas tu sarvegàri bhojanam kurute sada \\ 8 \\* 


? The following, up to verse 21, is quoted without acknowledgement by Vimalaprabodha 
in his kalikakulapaticakramakramarcana MS K: NGMPP reel no. A 148/10, 31 folios, 
paper, Newari script. MS Kh: NGMPP reel no. A 158/1, NAV no. 1-169, 30 folios, paper, 
Newari script. He introduces it saying: atha nityanaimittikakamyàrcanam (k, kh: - 
naimitti *) kuladravyaganam (kh: -dravye ganar) likhyate || And concludes it with the 
words: 


tdrsam kalikacakram püjayed vidhipürvakar | 

vyákhyádiksadhiküram ca yagam kuryat (kh: kuryā) susiddhaye | | 

iti dravyaganavyavastha || The passages drawn from there follow one another without 
a break with the occasional insertion of an extra line. 

* Verses 7 and 10ab are missing in manuscript Kh. 

* KaKuKra: palàndu (kh: palārıdū) lasunarn grjarn lamvusarh lava tarkasár || 
vāmāpuşparı puspabandham astau dravyani kaulike || 

sivārhvu (kh: -vurn) ca suràm raktam (kh: surá-) mahātaila (kh: + ca) stdhukam | 
kundalodbhavath (kh: kundagolodbhavam) sukrarh (kh: Sukarn) peyüny astau kulagame | 
| 

matsyam marmsam mahadgoccham sthalajà ka$amirajam | 

mahamamsam (kh: -márisa) mrgaficaiva bhaksa castau kulakrame | | 
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The venerable Bhairava said: 


This should not be revealed. It is the secret uttered by Bhairava that 
should be kept hidden. It should be protected with effort, so that the world may 
not contaminate it. (The sacred foods are) onion and garlic etc . . . (?)° They 
have other ancillaries. (Every substance is) mixed with menstrual blood. O fair 
lady, these are the sacrificial substances taught on the Kula Path. (There is) 
urine (sivambu), liquor (sura), blood, wine, melted human fat (mahàtaila), rum 
(sidhu) and, O goddess, that which comes from a mixture of male and female 
sexual fluids (kundagola). These are the drinks that come from (the sacrificial 
substances called) Kula.^ They come from an abundance of fish and meat of 
(creatures) that move on the ground and in the air. They are all always eaten by 
one who is free of thoughts (nirvikalpa). (4cd-8) 


mata và [k, kh: mütambà] bhagint bharya duhità bandhukündhari [8: -vi] | 
mata fii kajjali Saundt [g: kajjali-] karnduki carmaramgini [k: -rarkini] 9 
I 

183a g) dhvajini castivijant dhivari [k kh: dhicari] cakrini priye" | [kh: nasti] 


(It is consumed with the Kaula partner, who is one’s) mother or sister, 
wife, daughter, or female relative. O beloved, there is 1) the female sweeper, 2) 
collyrium maker, 3) the butcher’s wife, 4) the bowmaker’s wife, 5) the tanner’s 
wife, 6) a distiller’s wife, 7) a bone-breaker’s wife, 8) fisherwoman, and 9) 
miller’s wife (cakrini).? (9cd-10ab) 


ete [kh: nasti] caiva [kh: nasti] mahapithasamudbhütàh [k g: mahapithah- kh: 
* hapithah-; kh g: samudbhutà] kulamganah [k: kulakulà] V 10 Il 

128a kh) taih sadavartanam kuryád yadicchet siddhim atmani [kh: -mátmanah] 
| 

taih sarvair [kh: sarven] dravyajatinam [g:?] parünàm [k: traparesam; g:?] 
pariyojitah [kh: yairniyo-; g:?] W 11 1I 

bhojane tatvayuktànàm diitinam tais ca samyutam | 

evam saricárayogena [kh: samsara-] pūjā vai. T [g:?] smrtà [g:?] 1211 
nihSamkacaramargena [kh: -gena; g: nihsamkücàra * * *?] püjanam [g:?] tu 
[g:?] bhavet [g:?] tadà [g:?] (> yada) | 


The KaKuKra lists three groups of eight. However, the text is very corrupt, not all of 
them can be made out. 

$ The reading of this quarter is larivurisalaratarkasà. It is too corrupt for me to 
understand. 

^ Amongst its many meanings, ‘Kula’ also denotes the sacrificial substances like this 
that Kaulas offer and ingest. 

? The citation reads karmuki carmakdrini for karnduki carmararigini. 

* KaKuKra: matamgi kajjart saundt kanduki carmini dhvajà V 

cchippi veśyā susamvaddha grahya tah kàlikakule |l 

° 9cd-10ab is quoted in TAv ad 29/66. 
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taddsau siddhyate devi tair bhuktamn bhüvitari yadi || 13 W^ 


And these are the Kula women who originate from the great sacred 
seats. If one desires accomplishment for oneself, one should always keep their 
company. They are all linked with the supreme kinds of sacrificial substances, 
(consumed in) the meal of those who are intent on reality and accompanied by 
(their) Kaula partners (dirt). Linked in this way with the wandering (the Kaula 
adept does around the sacred sites), it is said to be (particularly) special (Kaula) 
worship. If worship is (performed) by way of the path free of doubts, then, O 
goddess, he is successful, if he is sanctified by those (substances he has) eaten. 
(10-13) 


tatpanasparsanaharat [k, kh, g -nasparsadahara k: -ka-] pásacchedakarüh 
smrtàh | 

gopitam tan maya pürvam advaitàcara$obhanam [g:?]M 14 WM 
kaulopadesayuktà ye pūrvācāraratāś (> gurva-) ca ye | 

te ca pasuh (> Suddhah) pavitras ca pavitrà [kh: -trah] pasavah smytah M 15 I 
anenáhürayogena ajnatva narakam vrajet | 

jnanabhavagatah samyag vrajanti gaganantaram [kh: gaganüntaram] V 16 ll 
hitàya sádhakendrünàm yagartham prakatikrtam | 

tayà Saktya vihinà ye na te siddhim avapnuyat [k: -yah] W 17 WM 


(Just by) touching that drink and eating the food, they are said to sever 
the fetters. In the past, I concealed the beauty of nondual conduct. Those pure 
and holy ones who are dedicated to the Kaula teachings and those devoted to the 
conduct of the teacher (although) holy are considered to be fettered souls 
(according to Vedic norms). Without having known this (Kaula practice) by 
association (yoga) with (impure) food one goes to hell. Those who are rightly 
immersed in the state of insight go to into the (inner) Sky (of consciousness). 
The true nature of the sacrifice has been revealed in order to benefit the best 
adepts. Those devoid of that Sakti, do not attain success." (14-17) 


? KaKuKra: nihsarnkacaramargena (k, kh: -margena) (p. 32ak) (kh: 29a) püjanam 
cübhaved yadi | 

tadà sā (kh: sau) sidhyate devi te bhukte bhavite yadi | 

U KaKuKra: tafpdnasparsanaharat pasacchedakart (kh: tatpanaparsa-) smrtà | 
gaupitaistanmaya (kh: -taitanmaya) pürvarn (k, kh: pürva) adyaitācāraśobhane | 
kaulopadesayuktà ya gurvavararatas ca ye | 

te ca (kh: na) Suddhah pavitrasca varjitah (kh: -tà) pasavah (kh: pasasca) smrtah VM 
anenühürayogena ajfiátvà narakari vrajet || 

jRánabhávagatüh samyak vrajanti gaganantaram (kh: -re) V 


In place of the last two lines, the KaKuKra reads: 


khanapanastriyahino (k, kh: -hina) yah kuryat kramapiijanar | | 
na te (sa) siddhyanti (> ti) devesi viruddhaii ca phalam labhet || 


‘O mistress of the gods, he who performs the worship of the Krama without 
(Kaula) food and drink and a woman is not success (indeed) he obtains the opposite 
result." 
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tasmát sarvaprayatnena yagam kuryàt tayà [g: tayah] saha | 

183b g) anyathà kurute yagam sarvam tasya vinasyati || 18 Il 

sugupte nirjane ramye viraksetre ‘tha siddhisu (> siddhicchuh) | 

digvaso hrivinirmuktàs cádvaitakulapüjaküh [kh: -jaka; g: -$cà * * * *?]? | 19 

i 

parasparam yajed dehau [k: deho kh: dehah] khanapanadisevitau | 

147b) parasparam tu ratinau kundagoladisamyutau [kh: -tah] \\ 20 Il 

minamanditkasamyuktau bhoktarau ca parasparam | 

vaktrad vaktregu (> vaktre tu) yojyantau bhojanam panacumbanam || 21 | © 
Therefore, one should offer the sacrifice with all one’s efforts along 

with her (that is, the Kaula partner). If he does otherwise, all he possesses is 

destroyed. One who desires accomplishments (siddhi) (should offer it) in a 

sacred site for Kaula adepts that is well-hidden, solitary, and beautiful. (The 

adepts should be) naked, disinhibited, and worshippers of the nondual Kula. 

(They should worship) one another, (their) bodies plied with (good) food and 

drink. (They should be) devoted to one another and have kundagolas (balls of 

chalk mixed with sperm and menstrual blood) and the like (to make offerings). 

They should have (cooked) fish and frogs and feed one another, taking food and 

drink from (each other’s) mouth and putting it (in each other’s) mouth and 

kissing (as they do so). (18-21) 


haritàni vicitrani vividhani Subhani ca | 

indrahaste yathà vajran brahmanas ca kamandalum | 22 Il 

mama haste yathà sülam cakram caiva harer yatha | 

tathà yogisvarivirà [k: virah] lasunadipavitrakah 23 I 

128b kh) palàndulasunàdini [kh: palandumla-] anye ye dravyacoditah | 

pavitrà mafigalà vrddhyà [k; vrmhmáà] yaganam raksane smrtüh V 24 M 
nirvighnà vighnasamanà [kh: -no] āu siddhipradàh [kh: Suddhipramadah] 
Subhàh | 

na yatra lasunam cásti na siddhir moksam eva ca M 25 Il 


Green vegetables (?), of many varieties and auspicious, like the 
thunderbolt in Indra’s hand and Brahma’s waterpot, (or) like the trident in my 
hand and Hari's cakra, such are garlic and the like that purify Kaula adepts 
(devoted to) Yogisvari. Onion, garlic and the other substances enjoined (for the 
Kaula sacrifice) that are sacred (pavitraka) are auspicious because they intensify 
(the power of Kaula) sacrifices and so are considered to be (good) for the 
protection of the sacrifices. Free of obstacles, they quell obstacles and, 
auspicious, quickly bestow accomplishments. Where there is no garlic there is 
no accomplishment or liberation. (22-25) 


? From here to 26ab MS G is illegible. 

? KaKuKra: sugupte nirjane ramye viraksetre ‘tha siddhisu |l 

digvaso hrivinirmukto advaitakulapüjakah (kh: adyaita-) || 

parát parari (kh: -rád) yajed deho khanapandadisevitau | 
parasparamtaratinau kundagoladisevitau | | 

minamandalasamyuktau bhoktarau ca parasparau | | 

vaktrad vaktrena (kh: -vaktrarn na) yojyantau bhajanam panacimbanam | | 
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virabhojyam ca [kh: na] nànyatra [kh: cányatra] na ca yagam hi siddhidam | 
samnidhikaranam [g:?] caiva melapam caiva jayate \| 26 || 

184a g) yatha yajhadayah sarve vind cdjyena nisphalah | 

tathà kulakule devi somaratnair vind priye \| 27 ll 

somar palàndum ity uktamn laSunam ca visegatah | 

anye tadamsaka ye ca tisthanti [g: -tamti] himavad girau | 28 || 

utkata casya vai gandha asuddhas [k: masuddhas] ca tiraskrtah [kh g: 
turaskrtah] | 

sarve Suddha hitas caiva [g: hità caiva] pavitrah [k: -tra] sarvathà smrtüh | 29 
i 


The food Kaula adepts eat is not (found) elsewhere, nor does the 
sacrifice bestow accomplishment (without it. When that is ingested,) union 
(melàpa) (between Siddha and Yogini) takes place, and it brings them (and the 
deity) close by. Just as a (Vedic) sacrifice and the like are all fruitless (if 
performed) without (offering) clarified butter, so too, O beloved, (the rites of) 
Kulakula, O goddess, devoid of Soma and the Jewels (are fruitless). Soma is 
said to be onion and especially garlic, The other (substances) are its ancillaries. 
(They are extras) like snow on a mountain. Its smell is very intense (utkafa). 
Those (substances) that have been censored and are impure. All (offerings of 
food and drink) are pure and beneficial and are considered to be sacred in all 
respects. (26-29) 


sarvavyüdhiharà bhadre [g: + sarva] sarvasaubhdgyadayakah | 

sarinidhyari kulakaulasya bhuktimuktiphalapradam || 30 Il 

SGntipustivastkartum abhistaphaladayakam | 

sarvopadravahantaram sarvabhütapriyam [g: -yern] priye | 31 I 
amrtürmbhunavatvena [k: -tavatve te, kh g: -tatā te] navanabheti [kh: -bhedi; g: 
-bhediti] visrutah [kh g: vai-] | 

siddhyarthe virasimhasya [g: -ghasya] tadabhyasaksayo bhavet \\ 32 ll 

guptari tu bhiigrhantastham mrgamoddarasamyutam | 

prasayed yo pi nityasthah Sivavac caksayo bhaver | 33 |l 


O fair lady, they remedy all diseases and bestow all (kinds of) good 
fortune. (By offering them, the sacred) Kulakaula is drawn nearby, and it 
bestows the fruit, which is enjoyment and liberation. In order to give peace and 
satisfaction, it bestows the desired fruit. It destroys all calamities and, O 
beloved, it is beloved by all living beings (bhüta). As it is the Nine Waters of 
Nectar, it is well known as the Nine Navels. For the accomplishment of the lion 
amongst Kaula adepts, its practice is imperishable. Hidden, it is within the 
abode of the earth. It should be eaten with the belly of a deer (?). (Doing so,) he 
abides perpetually. Like Siva, he is imperishable. (30-33) 


kartà hartà ca [k: tra] yo loke siddheh svasya [k g: siddhi sma; kh: siddhih ra-] 
rahasyadah | 

148a) bhairavasya priyo nityam bahumatrganasya ca I 34 || 

agrama pürayed bhaksyor abhaksyair yai$ ca [kh: bhaksor abhaksais ca; g: 
bhaksor abhaksaiyais ca] laukikah | 
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evam vidhim [g: vidhi] pura krtvà guhyakaulari mayoditam I 35 |l 
184b g) ekamekena (> ekaikena) vīryeņa prasitenajaramarah | 
sarvasiddhavaro viro divyastho hy amrtàsanah || 36 || 


He who is the creator and destroyer in (this) world, bestows the secret 
of his own (?) accomplishment. He is always Bhairava's beloved and of the 
many hosts of Mothers. . . . (?)'* Having first executed the secret Kaula 
procedure I have taught in this way, by virtue of the vitality of each one 
ingested, (he becomes) unborn and deathless. (That) Kaula adept (vira) is the 
most excellent of all accomplished yogis (siddha). Established in the divine, he 
eats nectar. (34-36) 


129a kh) melapakam tu devinàm dahed [k, kh: dehed-] dhüpari punah punah | 
yatra sthane bhaved dravyam nirbhayam [kh g: nirnayam] tatra ca bhavet || 37 
i 

lasunasya [g: -nasya] palandor va [kh: palàmdo vàm] suramadyasya bhairavi | 
matsyamamsaniyuktasya [k, kh, g; -mamsdahi-] tatra kridanti devatah W 38 || 
matarah khecart sarvà [g: sarvah] bhücari siddhim icchütah [k, kh: -tà] | 


kulakaulodayam tatra yatrasthà tu kulàriganà [g: -nah] W 39 Il 


(Enjoying) the union (meldpaka) of the goddesses, he should burn 
incense repeatedly. There, where the sacrificial substance is present, there is no 
fear. O Bhairavi, the deities of the garlic, onion, liquor, and (those of) the fish 
and meat play there. The Mothers and all the Khecaris and Bhücaris (bestow) 
accomplishment as desired. Kula and Kaula dawns there where a Kula woman 
(is present). (37-39) 


sarvasiddhyudayam [kh: -siddhodayam] jayed yatrasthah [k, kh, g: -sthe] 
kulasádhakah [k, kh, g: -ke] | 

mahádravyais ca vividhaih kridantas ca parasparam | 40 || 
sarvaduhkhavinirmuktah sarvasokavivarjitah | 

sarvasya moksam apnoti vartate nirbhayah sadà [g: sadàh] 41 I 

kim anyat kathayisyami s@dhakasya vibhütayah | 


All the accomplishments dawn wherever the Kaula adept may be, along 
with all the great and varied substances, sporting mutually with one another. He 
is free of all suffering and devoid of all grief. He obtains freedom for all and is 
always free of fear. What else should I say of the adept’s glorious powers? (40- 
42ab) 


Sridevyuvaca 
kirn mahatmyam tu virasya dravyài tu visesatah M 42 || 


185a g) kulopadesasamyukta advaitacarasamyutah [g: addaita-] | 
prabhàüvar [k: gabhavam] tvatprasadena na §rutar me kadacana V 43 ll 


" Line 35ab is so corrupt I cannot make it out. 
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adya me saphalam janma tvatprasadavadharitam | 

vedantair düsitàs te tu vaisnavadisamamtatah | 44 |l 

kim artham tesu vai duhkham bhagyahinah [kh g: -na] katham [k: kubham] ca 
tel 

asya dravyasya [g: dra * sya] pānasya amrtasya na bahyatah M 45 Il 

nisphalam [kh: nihphalam] kriyate sarvam màánusyam bhuvi durlabham | 


The venerable goddess said: 


What is the greatness of the Kaula adept and especially of the Kaula 
sacrificial substances? Those who are dedicated to the Kaula teachings are 
dedicated to the conduct of nonduality. I have never heard of its source (and 
power); by your grace (I now wish to do so). Today my birth bears fruit, having 
heard this by your grace. They have been criticized by Vedantins and Vaisnavas 
etc. in every way. Why is (all this) suffering within them? How is it that they are 
(so) unfortunate? The nectar of this food and drink is not outside (in the world 
for them to enjoy). (Its absence) renders everything fruitless. It is hard to obtain 
in the world of man. (42cd-46ab) 


akasmat prapyate bhūyo yadi syanugraham kvacit |l 46 || 
prapte 'dhikarajanme ‘smin sarve gatvà nirarthakah (> -kah) | 
etan me sarnSayam deva katham varjyam ca tesu vai || 47 I 


Sribhairava uvaca 


navidhau kriyate dravyam ayastva ca hy [k: trama(?)] anukramat [k kh g: - 
kramam] | 
148b) 129b kh) vidhihinam na siddhih sydd [k,g: siddhisya] datvà tu narakam 
vrajet | 48 Il 

Suddenly, if there be grace anywhere, it is attained again. (Conversely,) 
when a birth has been attained that is fit (for this practice,) everything (else) 
becomes useless. O god, how should my doubt (concerning the offering of) 
these things be removed? (46cd-47) 


The venerable Bhairava said: 


A sacrificial substance (should) not be made without the (proper) 
procedure and without having worshipped in due manner. Devoid of the right 
procedure. Once offered (that way) one goes to hell. (48) 


brahmane vidhiyuktyà tu yajfie sautramanau smrtam | 

vaisnave simhacakre ca grahyam nihsesakam [g: nih * sakam] rasam | 49 Il 
tesu bhavavihind [K: bhàve-] ye te müdhàh pasavah smrtah [g: -tà] | 

185b g) nindanti [k: nimdasi] paramam dravyam caksurnasabahiskrtam || 50 1l 
tada tenaiva dosena ajfiatvam upajayate | 

yavaj janmasahasrani[k: yavaddhas ca (?), kh g: yavajanma] āyātāni punah 
punah W51 Il 
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According to the procedure (taught) in the Brahmana, it is said (that 
wine should be offered) in the (Vedic) Sautramani sacrifice. When (the offering 
is) Vaisnava, all wine (rasa) should be taken within Narasirha's assembly 
(cakra). Those foolish ones who in these (occasions) are devoid of deep 
(spiritual) feeling (bhava) are considered to be fettered souls. They criticize the 
supreme sacrificial substance and it is banned from sight and smell. Then, due 
to that very defect, ignorance arises (within them) repeatedly for thousands of 
lifetimes. (49-51) 


punahsrtya [k, g: punaskrsya; kh: punasrtya] punarjanma bhramanti ca punah 
punah | 

yàvan na Saktipatena paramádvaitavartinà | 52 || 

tavan muktih kutas tasya visesadvaitadravyais tu [k, kh g: dravyasu] | 
advaitabhavanddivyaih sa mukto bhavabandhanát || 53 || 

kotimadhyà (> -madhyàt) tathaikasya bhavana yati tatvatah | 

mamurair dravya kulasydsya [k: kulasasya] yogasya gatayah smrtàh | 54 Il 
niháa"nkacarabhàvena madhye kridanti sadhakah | 


Entering again, born again, they wonder again and again (in the world 
of transmigration). How can he be liberated by the special nondualist 
substances, other than by virtue of the descent of the power (of grace) that 
abides in supreme nonduality? He is liberated from the bondage of phenomenal 
existence by (those substances rendered) divine by the contemplation of 
nonduality (advaitabhüvaná). The contemplation in this way of one in a million 
really reaches (the goal). The substances (sanctified and offered along) with 
Mantras are considered to be modalities of this Kula yoga. In the state of the 
conduct free of doubts (and inhibitions), adepts play in the midst (of the 
assembly). (52-55ab) 


aho dravyasya mahatmyam pánabhojanakádisu I 55 ll 

kula"nganabhiyuktesu [k: -muktais tu] kim etat kathayami te | 
janmakotisahasrani tapojaparatàni ca | 56 I| 

vratüni niyamániha krcchrcandrayanani [g: krcchrcámdrà-] ca | 

sarvaya, a danani pratistham caiva sarvatah V 57 |I 

186a g) kotisv [k: kauti(?)ly kh g: kothihy] asamkhyasamkhyesu phalam yat 
samudahrtam | 

sakrtprasritamatrena [kh g: prasita-] kulajrio labhate phalam || 58 || 


Aho! The greatness of the (Kaula sacrificial) substance amongst (the 
many varieties of) food and drinks etc. offered (abhiyukta) by the women of the 
Kula. I will tell (you) what that is. By just eating it once, the knower of Kula, 
omniscient, obtains the fruit of countless billions (of observances) of one who is 
intent for thousands of billions of lifetimes on (the practice of) austerities and 
the repetition of mantras, (the observance of) vows, rules (and penances such as 
fasting) in consonance with the phases of the moon (krcchrc@ndrayana), 
offering alms and the installation (of deities), (55cd-58) 


kirh punah $raddhayà yukto visesakramapüjakah | 
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vidhiyuktasya devesi sadhakasya hy udiritam II 59 || 

kulamnayesu ye sakta ebhir dravyair bahiskrtah | 

130a kh) paSavas te samuddistà na tegu [g: tepu] sahavartanam 60 || 
etad viresu mahatmyam tvayi snehat prakasitam | 


What to say of one who, endowed with faith, worships the special 
Krama? O mistress of the gods, (what to) say of the adept who is engaged (in 
practicing) the procedure? Those who adhere to the Kula traditions but have 
rejected (the use of) these substances, are said to be fettered souls (pasu), and 
one should not keep their company." This is the greatness in Kaula adepts, 
revealed out of love for you. (59-61ab) 


(The Tantra now goes on to refer to the worship of nine low caste 
women in the sacred seat, a procedure called navayaga. Abhinava cites it in TA 
29/66 ff., skilfully combining them with the worship of Kalasarnkarsini, who is 
identified with the ninth one, that is, the miller’s wife — Cakrini, who is the 
embodiment of Kundalini. The Tantra continues with the following description 
of the experience of eating the nectar that drips down from her body when she 
has risen to her highest place. Thus, the Tantra reverts to the original theme, but 
now the sacrificial food is internal and is ingested inwardly.) 


187a g) sribhairava uvaca 

yd sā kundalinisaktir guhyacakre [g: -Saktiguhya-] vyavasthità [g: -tam] | 
gühaniyam sada bhadre tat sthanam sarvakámadam || 74 || 

149b) tadà guhyeti vikhyatam guhyàd guhyataram sada | 

tadudbhavam tu amrtam durlabham yat surüsuraih V 75 W 

yasya Janmasahasrapi ksayam yanti kularnave | 

T 'sà gatih priye V 76 Il 

tadà sam$uddhadehasya Ig: -yam ] bhāvanā [k: -nām] yāti tatpade | 

yasya devatidevena bhairavena [kh g: -na] mahātmanā V 77 WM 
anugraham yada praptam tadà matir bhavet sada | 


The venerable Bhairava said: 

The power Kundalini is located in the Secret Wheel (guhyacakra) (of 
the genitals). O fair lady, that place, which bestows all desires, should always be 
kept hidden. Then it is called ‘hidden’ (guhyá). It is always more hidden than 
the hidden. The nectar that comes from that is hard to acquire (even) by gods 
and demons. Thousands of births cease in the ocean of Kula of the one who 
acquires it. All (that remains of his) condition is (just) a latent trace of 
transmigratory existence. Then the contemplation (bhdvana) of one whose body 
is completely pure goes to that abode. If one has attained (that) by the grace of 
the great soul Bhairava, who is the God beyond the gods, then he always 
possesses an enlightened mind (mati). (74-78ab) 


ama somakala ya tu brahmadvare vyavasthità || 78 || 
tatra yatam jalar Suddham patitam kaundalihrdi | 


"5 Verse 60 is quoted in the TAv ad 29/99-100ab. 
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tasya dehad viniskréntam amrtam [g: vih * kranta-] kaundalirasam [kh: 
kaudili] 79 Il 

tena prasitamatrena bhavanti hy ajaramarah [g: -ra] | 

valipalitanirmuktah sarvavyadhivivarjitah W 80 Il 


The lunar digit of the New Moon (amd) is located within the Door of 
Brahma. The pure water that has gone there has fallen into Kundalini’s heart. 
The nectar that has come from his body is the juice (rasa) of Kundalini. By just 
eating it, (yogis) become immortal and are free from old age, grey hair, wrinkles 
and all diseases. (78cd-80) 


karpiiragurugandhani mrgajani visesatah | 

pitamatrena devesi kim punar marhtracetasd V 81 Il 

divyadeho ‘pi trptátmà dagdhabijah [g: -jo] punar bhavet | 

astadasavidham kundam [kh g: kustharn] jvararogaharadikam [k, kh, g: - 
garadikam] V 82 I 

visams [k kh: vişāś] ca vividhan ghorams caksurogan anekasah | 

187b g) pitamátrena devesi sarvasiddhyaruho bhavet | 83 Il 


By just drinking it (is like offering) camphor, musk, and perfumes 
especially those produced by deer. What to say, O mistress of the gods, (if one 
does so) with a mind (permeated by) Mantra. The soul satisfied, and the body 
also divine, he becomes one whose seeds (of further rebirth) have been burnt. 

The (sacrificial) hearth which is of eighteen kinds counters fever and 
disease (as well as) the many kinds of frightening poisons and eye diseases. By 
just drinking (this nectar), he is mounted on all the accomplishments (it affords). 
(81-83) 


üdau yoginisamghasya yajanam püjanam hitam | 

131a kh) kulakaulasya samnidhyam [kh g: sanidhyam] yogesiviravallabham |l 
84 Il 

viranatham svayam devi bhavabandhanisiidanam [kh: bhavevamsiidanam] | 
bhava bhavodbhavam bhàvam bhave grühyari bhavantakam | 85 ll 

bhasmasat [g: -sá] kurute sarvari mayiyarnavakarmajam [kh: -yana; g: - 
yanava-] | 

sparsanàd [k, g: -nà] darSandt prasya [kh: prasyat; g: prasya] pitva 
sarvarthasiddhidam || 86 |I 


Worship and sacrifice to the assembly of Yoginis is beneficial, (and so 
too) the presence of the Kulakaula, which is pleasing to the mistresses of Yoga. 
O goddess, he is himself the Lord of the Heroes, the destroyer of the bonds of 
phenomenal existence. Transmigratory existence (bhava) is born of 
transmigratory existence. (Ultimate, eternal) Being (bhava) (experienced 
through the wine) that ends transmigratory existence, should be grasped within 
Being (bhàva). It reduces everything born from the Karma of the ocean of Maya 
to ashes. By touching and seeing it, having eaten it and drunk it, it bestows the 
accomplishment of all goals. (84-86) 
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madyà [k kh g: madhyat] và [g: tha] madhyama sevya [kh: -sedhya] 
madhyabhavaprada śubhā | 

kulodbhavà kulayata kulamata kulakuld | 87 ll 

kulavalyas (> -lyes) tu sarinidhyam [g: sanidhyam] virabhünde ca samsthitam | 
na visvasanti (> samavisanti) ye vira atmayogyopakarinah | 88 || 

150a) vahante cátmasamstharn tu viravat [g: -vak] kriyate carim (> cari) | 

yada loka (> lokàn) hi jananti tadásiddhirn vinasyati V 89 Il 


Or else one should attend upon (and consume) Madya (the goddess of 
wine), she who is in the Centre (madhyamá) and, auspicious, bestows the state 
of the centre (madhyabhava). Born of Kula, she has come (forth) from Kula, 
(she is) the Mother of Kula who is Kulakula. The presence of the Kula lineage is 
in the heroes’ drinking vessel. Those Kaula adepts who, assisted by their own 
inherent competence, enter in, carry (that) located within their own Self and 
behave like heroes. If they know the worlds, then failure is destroyed, (87-89) 


āyur dhanam ca viryam ca siddhibuddhiprabhavatah | 

haranti yoginin sarvàn [kh: sarva] mamtras ca kulasaribhaváh l 90 || 
yogopadesasadbhavam khecaratvam susuddhadhih [kh: sa *?ddhadhih] | 
küryaküranasárvàni siddhini vividhüni [kh g: siddhayo vividhani] ca V 91 || 
188a g) etasmat kàranád gopyam sada yoginisambhavam | 

nipátam tisthate tasya karamadhyagatasya vai | 92 ll 

cintamanir iva prakhyam tadà melapakam bhavet | 

samiiham kulavrndasya karmasya ca [g: nàsti] visesatah I 93 Il 


By the power of (his) yogic accomplishment and intellect, (he attains) 
long life, wealth and vitality. The Mantras born from the Kulas steal away all 
the Yoginis. His mind very pure, (he receives) the essence of the teachings of 
Yoga, the state of a Skyfarer, all the causes and (their) effects, and many kinds 
of accomplishments. For that reason, (the teaching) born from the Yoginis 
should always be kept hidden. (The wine that) falls from the middle of his hands 
(as a libation) is radiant like a Wish Granting Gem. The union (melapaka) then 
takes place of the aggregate of the multitudes (vrnda) of Kulas and, especially, 
of Karma. (90-93) 


samnidhikaranam proktam kule cocchusmasambhave | 

etasmat karanád bhadre [g: bha *] guptyà vai siddhibhag bhavet | 94 || 
khecaratvam avapnoti [kh: khecaratvarmmavà-] sarvalokadhipo bhavet | 
srstisamhürakartà ca nànütvarüpabhedatah [kh: nanatva; g: nānātve] || 95 Il 
candakapalika [k,kh g: candra-] nama bhavate prāśanāt sakrt | 

ekoddesah [k: -ekodesah, kh g: eko deSo] Sivante ca pasavicchedake tathà I 96 || 
131b kh) sarvaduhkha vinasyanti [kh: ninasyanti; g: nitasyarnti] astarddhisvaro 
bhavet | 


The way of inducing the deity’s presence has (thus) been taught in the 
Kula born of Ucchusma. O fair lady, for that reason, by observing) secrecy he is 
successful. He attains the state of a Skyfarer and becomes the king of all the 
worlds, the agent of creation and destruction, by association with multiplicity. 
He becomes Candakapalika by eating it (just) once. In this way there is (just) 
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one intended purpose within Siva, who severs (all) the fetters. All (forms of) 
suffering are destroyed, and he becomes lord of the eight (kinds of) wealth. (94- 
97ab) 


kulakaulasamithasya mátrcakrasya bhairavi V 97 ll 

tamtracarasya sarvasya bhairavakhyasya sundari | 

Ghvane dravyam evoktam mamtrayuktam visesatah || 98 ll 

maritrayuktari daded yatnat maritrahinari [kh: daded yatnat-; g: dadedyatnün 
mantra-] na siddhyati | 


O fair lady, the sacrificial substance itself, especially in association with 
Mantra, is said (to be offered during) the invocation of the Wheel of the 
Mothers, which is the aggregate of Kula and Kaula, and O Bhairavi, of all 
Tantric practice called Bhairava. It should be offered with effort along with 
Mantra. Devoid of Mantra it is not successful. (97cd-99ab) 


Sridevyuvaca 


ekaviras tvaya prokto [kh g: proktam] mamtra yo na prakasitah V 99 ll 

188b g) yena sā labhate siddhim [k g: siddhi] dravyarh [g: dvavyam] devyà 
rasam bhavet | 

amrtatvam bhaved yena viranam sarınidhir bhavet | 100 II 

tad aharh Srotum icchümi kulasiddhir bhaved [kh:-bhavad] yathd | 
Kulasiddhiparam mukhyam sarvamadhye (> -madye) vyavasthitam || 101 Il 

tato vidhdnam paramari mamtrayuktam sivapradam | 

prāsādād vaktu me natha mamtresarh mamtrandyakam | 102 || 


The venerable godess said: 


You have imparted (the teaching concerning) the Solitary Hero. (But) 
mantra has not been revealed by virtue of which she attains success (siddhi) and 
the sacrificial substance becomes the rasa of the goddess, which is the nectar by 
virtue of which Kaula adepts are (made) present. I wish to hear that by virtue of 
which (one attains) Kaula accomplishment. Kaula accomplishment is supreme 
and the main one is found in all wine (madya). From that comes the supreme 
procedure. Associated with Mantra, it bestows Siva. O Lord, by (your grace you 
should) tell me the Lord of Mantra, the leader of (all) Mantras. (99cd-102) 


150b) Sribhairava uvaca 


Srnusvaikamanà bhadre [kh g: Srnusveka-] akathyam kathayàmi te | 
yd sa kundalini nàma guptasthà sā [kh: ya] ca nityasah W 103 Il 
Svetaraktanibhakara sravanti yonimadhyagà [k kh g: -ge] | 
medhravaha kharandhrena sádhakasya sthità tu ya 104 Il 

tasyà devatidevesya mamtro ‘yam kathayàmi te | 

andakhyeyam param kaulari kulasarasya nirnayam M 105 Il 

yena [k: aina] vai smrtamátrena yoginivirasamkhyaya | 

189a g) sarinidhànari prakurvanti mātryuktāś ca bhamini V 106 Il 
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O fair lady, listen attentively, I will tell you what cannot be told 
(akathaya). The Kundalini who is always hidden, her form as if white and red, 
oozing in the middle of Yoni, she flows through the penis by way of the adept’s 
Cavity of the Void. This is the Mantra of that goddess beyond the gods. I will 
tell you (about her). She is the Inexplicable (Anakhya), the supreme Kaula, 
ultimate teaching of the essence of Kula. By just recollecting it, the Yoginis and 
Siddhas draw near along with the Mothers, O fair lady. (103-106) 


sarmnsdradamani nama pàsavicchedakàrani [kh g: -karayà] | 

damani nama [k: daridma] bhütápasmaranásant W 107 Il 

yàkhyátà picutarıtreşu advaitacaravallabhd | 

vikalptotpüta$éamani[g: -samàni] Santavirya para kalà \\ 108 ll 

Santa santodbhavà [kh: santadbhava] saumyā sukhasaubhagyada parà | 

132a kh) akálamrtyusamant kālakalpāntabhakşanī | 109 |l 

smrtamatrena ya neha sa japtena ca bhairavi | 

para vibhütayas tasya vadhe tisthanti [kh: vádyaististhanti; g: vadyesthistamti] 
sa"nkare ll 110 || 


Called the subduer (damani) of transmigratory existence, she severs the 
fetters. Called Damani, she destroys ghosts and demons. Taught in the 
Picutantras, she delights in the conduct of nonduality. She quells the calamity 
of thought constructs, her vitality tranquil, she is the supreme power (kala). 
Tranquil, born of the tranquil, noble, she is Para who bestows good fortune and 
bliss, she quells untimely death, consumes time up to the end of a great aeon 
(kalpa) 

By just recollecting her, O Bhairavi (there is) nothing here (that cannot be 
achieved) * * * '^ (107-110) 

The Tantra goes on to give the Anàmà Vidya in code up to 115 and then 

praises it. 


153b) iti — §rijayadrathayamale ^ caturvirisatisàhasre — caturthasatke 
kalikulapatalah 


16 và neha sa japtena ca is corrupt. 


Ksemaraja Concerning Initiation 


The following is a lengthy passage translated from Kgemaraja’s 
commentary on the Svacchandatantra (SvTu 5/88) that refutes the views of the 
Buddhists that initiation is ineffective because there is no individual soul to 
receive it. He also refutes the dualist view of the Siddhànta concerning the 
independent existence of Impurity that initiation is meant to remove and their 
view that it happens by a descent of the power of grace occasioned by the 
maturing of Impurity (malapáka) or when the positive and negative Karma 
balances out (karmasamya). Ksemaraja’s arguments are largely those of 
Abhinava that he advances and defends in the first half of Chapter Thirteen. 
Although quite long, it is well worth translating. 


tad atra diksdyam eva pratyavatisthante saugatah - iha diksaya kim àtmanah 
samskàrah kriyate, buddher và? kim ātmagrahādīnām malandm, kim và 
karmandm? — àtmana — àyátasaktipátasya, — taditarasya vā? — Saktipáto 
"ksinamalasya, anyasya và? kaś cátmanah  samskàrah? | karmanivrttih, 
sukhaduhkhasamvinnivrttih, — prakrtyádivivekadarsanam, — svasvarüpajfünam 
advaitadrstir và? buddher api kah samskara? kim indriyaprerandsamarthyam, 
rügüdihünyadhünam, | unmülanam vā? malandm api kim — tadaiva 
karyaprasavasdmarthyam, 


Here (in this regard), Buddhists have (the following) questions 
concerning initiation. 1) Is the Self purified here by initiation or the intellect, or 
the Impurities that grip the Self, or the Karmas? Has the descent of the power 
(of grace) come from one’s own Self or is it that of another? Is the descent of 
the power (of grace) for one whose Impurities have not ceased or for someone 
else? What is the purification (samskdra) of the Self? Is it the cessation of 
Karma? The cessation of the consciousness of pleasure and pain? The 
perception that distinguishes between Prakrti etc. (and the Self)? The knowledge 
of one's own nature? Or the vision of nonduality? Again, what is the 
purification of the intellect? Is it the inability to impel the senses? The 
abandonment and adoption of attachment, or (its) uprooting? What is (the 
purification of Impurities? Is it the inability to give rise to the products (of 
Impurity)? 


maranüpeksam vā samskarah? | evam ca karmanüm? sa ca kim 
ügamaikapramánako yuktisiddho ‘pi va? tatra Saktipatad 
ütmagrahüdimalaksayah, malakşayāc ca Saktipdta ity anyonyasrayah | 
aksinamalasya Saktipate sarvasyasau syát, malaksayo ‘nyatah kutascid yadi 
tata eva tarhy Gtmanah  samskàro  bhavisyatiti ki saktipatahetukena 
diksüvidhünena? ^ àtmana$ ca  nityaikasvabhàvasya — karmatadbhoga- 
nivrttyanivrttyor avisistasya kah sarmskürah? vaisistye nityatahanih | karma- 
bhogayoh vyatiriktayor nase tasya kim vrttam? tatsamavayo ‘sya nivrtta iti cet, 
so ‘pi karmüdivat svatmany evety àtmano na bhoktrtvakartrtve, nāpi 
tadupasamütmáà muktih syàt | 
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Does (this) purification depend on dying (to receive it)? And in the 
same way (the purification) of Karmas? Is the sole authority for that the 
scripture or is it established by sound reasoning also? There (in that case), does 
the destruction of Impurity which is the laying hold of the Self etc. take place by 
a descent of the power (of grace) or does the descent of (that) power take place 
because of the destruction of Impurity? Are they mutually based upon one 
another? When the power (of grace) descends for one whose Impurity has not 
been destroyed, would that be (in order to destroy) all (that remains) of it? If the 
destruction of Impurity is otherwise, that is, (just) to some degree, then will the 
Self (ever) be purified? (If not,) then what is the use of the procedure of 
initiation that has as its cause a descent of the power (of grace)? What is (the 
nature of) the purification of the Self which always has one (and the same) 
nature, (and so is) not different whether Karma and the experience of its 
consequence (bhoga) has ceased or not? If it is different, its eternal (unchanging 
state) would be compromised. If Karma and the experience of its consequence 
were to be separate (from the Self), then what actually occurs when they are 
destroyed? If (you say nothing, it simply means) that their inherence (in the 
Self) has ceased. Then if that too, like Karma etc., would take place within one’s 
own Self (only in a secondary sense), then the Self would not be an 
experiencing subject nor an agent. Nor would a Self in which that has come to 
an end be liberated. 


prakrtyüdivivekasvarüpadarsanapaksau prag atatsvabhàvatay 
Gnayatah | atma-darsanam átmiyadidarsanasya. tanmülünàm ragadinam ca 
hetur iti tato ‘sya bandha eva | advaitadrstau aparasya kasyapy abhavat kriya 
(bhogà? bodhàá) nupapattau  kartrtvajüátrtva-tattvaisvaryapravilopo mukta- 
imanüm syāt | — buddher — aksapreranásamarthya(dha)ne — diksitasya 
karanavaikalyam syát | 


ya bhedam- 


With regards to the view of the (Samkhya) philosophy that essentially 
(teaches) the discernment of Nature etc. (as separate from the Self), (we point 
out that) it is based on a (tautological) acceptance of a difference between that 
(Self and Nature) as the prior (discernment) that it is not of that nature. 
Perceiving (Nature etc.) as the Self (atmadarsana) is the cause of the perception 
of oneself etc. (as the body) and of attachment etc. that have that as their root. 
Thus (according to that view), that is the fetter (that binds the soul). According 
to the Advaita view, there is no other (reality apart from the Self) at all. (Thus,) 
action and the experience of its consequence (bhoga) are logically untenable and 
so the liberated Selves would be devoid of the sovereignty which is essentially 
agency and cognitive subjectivity. By accepting that the intellect is incapable of 
impelling the initiate’s senses (implies that it) would be dysfunctional. 


rügüdidosüs ca savāsanākā diksitasya na nivartante | buddher unmülane 
diksanantaram dehapata-praptih | malanam tadaivasamarthyasadhane pravrttis 
trutyet | maranapeksam asamarthyddhanam iti palayanamargah | 


(According to the opponent,) defects (to which the) the initiate (is 
subject), such as attachment, along with the latent traces (they leave behind), do 
not cease. When the intellect is uprooted after initiation (the initiate) dies. Only 


402 KSEMARAJA CONCERNING INITIATION 


then, when the means (by which it takes place) is incapable (of operating), 
would the functioning of the Impurities be interrupted. (This may be your view, 
but according to us,) saying that the incapacitation (of the intellect) depends 
upon the death (of the body) is (just) a path to run away (from the debate). 


mrtyavasare ca diksitasyatmadigrahah pragvad evopalabhyate | eva karmasv 
api vacyam, ürabdhakaryakarmasamsodhane dīkşāyā na samarthyam iti cet, 
anyatrapi ka üsvàsah? àgamapramáànakam etad iti cet, àgamasya tadartham 
kah pratibandhah? mantrapratibandhad yathà bijam a"nkuram na süte, tadvat 
karmabijany api na samsáram suvate iti | bijadisamsiddhyuktya bijadivad 
diksitasya tailabhya"nga-dahadayo ‘py asamarthyadhünahetavah kriyantàm | 
amirtatvat karmanam abhya"ngàádayo na santiti tani diksaiva ksapayati, tatha 
ca ghatadiksddiksitasya laghavam apy upalabhyata iti cet, nàmürtasya 
papadeh, gurutvabhdavat | tasmat ksanikatvadibhavanapürvikà nairátmyadrstir 
eva moksa iti | 


One perceives that at the moment of death, as before, the initiate lays 
hold of the Self etc. One should say the same with regards to (his) Karmas. If 
(one were to reply) that initiation is not capable of purifying the Karma of which 
the effect has begun (to take place), (we would reply) what certainty could there 
be that that is (not so) elsewhere, (in the case of other sorts of Karma)? If (you 
say) that the authority for that is scripture, what prevents (the acceptance that) 
that is the sense of the scripture? Just as a seed that is obstructed by Mantra does 
not give birth to a sprout, in the same way, the seeds of Karma do not give birth 
to transmigratory existence. By comparing the success (of the rite of initiation to 
the sprouting of) a seed and the like, (what is meant is that) the causes that 
incapacitate the initiate (preventing his attainment of the goal) apply, for 
example to a seed, (that does not sprout) if it is smeared with oil, burnt and the 
like. (However, the analogy does not hold.) Karmas are formless, whereas 
smearing (with oil) and the like are not. 

(We maintain that) the initiation itself (alone) destroys (the power of 
Impurity and Karma). (We say that evidence for this is) that one observes a 
decrease in the weight of the initiate who has taken the initiation of the scales. 
(The Buddhist opponent contends that that decrease in weight) is not the sin etc. 
(that has been removed) because a formless entity is weightless. (According to 
him,) only the insight that there is no Self, which is heralded by the 
contemplation of momentariness etc., is liberation. 


atrocyate - ihatmasamskara eva — dik; | tathühi - ayam ātmā 
sa"nkocābhāsatattvāpūrņa-manyatātmanehābhilāşaśabdoktenānņnavena malena, 
subhāśubhavāsanātmanā vividhajanmayur -bhogadena karmena, tatprabhavena 
ca kañcukapuryaşțakasthūlabhūtātmanā jatikatrividha- 
dehatadasrayavicitrabhuvanabhoktavyarthasarthapratitibhajamayakhyena 
malena ca valitah | 


! See Chapter Twenty of the Tantrdloka, where this kind of initiation is described. 
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(Having presented the Buddhist view, now) this is what is said here 
(about this), Here (according to us), initiation is the purification of the Self. The 
Self is enveloped (in Impurity and Karma. These are, firstly) the craving here 
which is the sense of incompleteness, the nature of which is the manifestation of 
a contraction (of consciousness). It is the Impurity which is called here that of 
the Individual Soul (anava). Karma consists of auspicious and inauspicious 
latent traces (of past action) that gives rise to many kinds of births and lives. 
The Impurity called Maya is generated from that (Karma). As the kaficukas, 
subtle body and the gross material one, (Maya) contains the perceptions that 
sist essentially in those things that are to be experienced (as a consequence 
of Karma), namely, the three kinds of bodies born (in this way) and their basis, 
that is, the variety of worlds that are the objects (the soul is bound by Karma to) 
experience. 


yatah  sarvasyaiva sa"nkucito  ‘bhisva"ngadimayo — 'ntarullekhasatakirnah 
krsagaurüdirüpo ‘mutredam jandmityddipratitisiddha evayam arthah | tad 
idrsasyasyanantajanmasahasrübhyaste | drgvàsanasyapy akasmikaguruyiyasa 
bhaktyüdivasonnitasaktipatanusara-nirvartyamánayà diksaya 


diyate jfiánasadbhüvah kstyate pasuvasand | 
danaksapanasamyukta diksà teneha kirtità | | 


ity ámnáyanirüpitasthityà dnavadipasaprasamanasivatvabhivyaktiyogyatatma 
samiskürah kriyate | pásanàm ca prasamanam  acintya-mantrasaktivasad. 
bījānām iva punah prarohàdhünàsámarthyam | yat tu 


It is because everybody's (consciousness) is contracted and consists of 
craving and the like (and their mind is) strewn with hundreds of inner (mental) 
sketches (of thought constructs) and the form (of their body) is thin and white or 
the like, that perceptions such as "I know this there" are effected (siddha). This 
is the meaning. The purification (sariskára) of this kind of latent trace that has 
been repeatedly (reinforced) (abhyasta) for thousands of rebirths and belongs to 
one who is like this (i.e. whose consciousness is contracted and is bound) is 
essentially the competence to make Siva's state manifest by quelling the fetters 
of (the Impurity) of the individual soul (@navamala) and the rest of them. (It is 
brought about) by initiation, the nature of which has been described by the 
tradition (as follows): 


‘It bestows (diyate) the essence of knowledge, and the latent trace of the 
fettered state is destroyed (ksiyate); thus, endowed with (the capacity of) 
‘bestowing’ (dàna) (knowledge). and the ‘destruction’ (ksapana) (of the fettered 
state), it is called ‘initiation’ (drksa)." 


(Initiation) is effected in accord with the descent of the power (of grace) 
that has been induced by the influence of devotion (apparent) by the 
spontaneous desire (that arises in the fettered soul) to go to a teacher etc. The 
quelling of the fetters takes place by the influence of the inscrutable (acintya) 
power of Mantra. Just as (by that same power) seeds have no power to grow. As 
is (said): 
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nálam bijadisarnsiddhau vidhih purhsam ajanmane | 
tailabhya"ngagnidahaday api muktiprasa"ngatah | | 


ity uktam taih, tat tesam evopahasyatam àviskaroti, yatah sthavaraja"ngama- 
krtrimddyatmano | visasya _ svakaryakaranasaktiprasamanam bijavad yan 
mantraih kriyate, tatrüpi etad vaktum praptam | 


The manner in which (the sterilization of) seeds or the like is 
accomplished cannot free individuals from rebirth, (for if that were so) the 
undesirable consequence would be that smearing (the body) with oil or heating 
(it) with fire and the like would also (bring about) liberation. (The Buddhist) say 
this. (In fact,) that (statement) reveals that they are (mere objects of) ridicule. 
s is because the poison moving creatures (possess), immobile (plants) and 
(one that is) manufactured is remedied (lit. ‘quelled’) by the power of its own 
means to effect (that) goal, as happens with (the sterilization of) a seed by 
Mantras. There (in that case) also, the occasion to say that obtains. 


atha tailabhya"ngdder bija eva $aktinirodhakrtvam na tu vises 
mantranüm tu tatrapity ucyate, tarhi acintyaprabhavatvat 
prasamane ‘pi sámarthyam kirn na sahyate | atha dosàh sabijasamtàünà diksite 
‘py anivarita dr$yanta iti kim asya mantraih krtam ity ucyate | tad atrápy ucyate 
proktapasaSaktipratibandhanam — mantraih — kriyate asya, na tu raga- 
dvesadiprasamanam | 


Now smearing (a seed) with oil and the like (to make it sterile) (only) 
blocks its power; it does not (change its) qualities. That is said to be the case 
there also with regards to Mantras. As their power is inscrutable, why should 
one not accept that they are capable of quelling the fetters? Now it is said (by 
our opponents that) it is apparent that defects along with the ongoing flux of 
seeds (of further defects) are not prevented (from arising) even within an 
initiate. So what have Mantras done for him? It is said here (in this regard) that 
Mantras block the aforementioned power of his fetters. They do not quell (his) 
attachment and aversion etc. 


yathahi - virüpasya vairüpyam | anivartyapi lokottararamanivasikaranar 
mantraih — kriyate,  tadvad — deharambhikarmüsodhanàd — vartamanadehe 
rdgadyanivrttav api — bhaviprarohapratirodhanam — püsünüm — kurvatàm 
mantranam kim āyātam | rivratamasaktipatapütànàm | ca. diksünantaram 
rágadvesüdiprasamah | atao ‘pi drsyante | sadyonirvanadiksayam ca 
traikalikapüsasodhanàt tadaiva dehadivigalanam sivatvabhivyakti$ ca bhavaty 
eva | 


(The response to this objection is) as follows. Mantras subjugate 
extraordinarily beautiful women even without having removed the ugliness of 
the ugly (person who wishes to make them fall in love with him). In the same 
way, although attachment and the like in the present body has not been 
eradicated because the Karma that induces the body to undertake (many) 
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enterprises has not been purified. (Instead,) may (the Mantras) block the future 
development of the fetters. (If you ask) what the Mantras do (kim āyātam), (we 
reply that) hundreds (of cases) are observed of how (Mantras) that have been 
sanctified with a most intense descent of the power (of grace) quell attachment 
and aversion after the initiation. In the case of the initiation that bestows 
immediate liberation (sadyonirvanadiksa), the fetters of all three times (past, 
present and future) are purified; thus, the body falls away at that very moment 
and Siva manifests. 


Sivatvabhivyaktay atra kim pramanam iti cet, 
mantraprabhàvasampáditatatkülikadehadarsana-pra$amanodbhütam 
anumünam — yathà ca — santyapyayavasikaradahoccátana-sosanamáranádi 
mantrasümarthyád bhavaty eva tatha diksüphalam api bhavaty eveti cetasi 
nivesyatàm | tatkalam eva diksatah Sivatvabhivyaktih kim na bhavatiti cet, 
prakrstajfiünasalibhih kriyamà sahasraso bhavanti asáv api dr$yate eva | 
athocyate -— nityasyatmano diksatah samskdrotpattau 
samskrtatvasamskrtatvabhedad bhedah sydd iti cet, na | tattat-pratibhüsabhede 
‘py asyükrtaküharwvimarsaikyena ekatvasiddhih, dirüsannádau devakulader i iva 
tadvimars ikyat | vimar$anavasüd eva ca sarvavyavastheti pratyabh 
nirnitam | 


(If you ask) what is the means of knowing (pramana) that Siva 
manifests here (in this case)? (We reply that) it is an inference that arises (by 
observing) that the quelling of the sight of the (living) body that takes place at 
that time is brought about by the power of Mantra. (The magical acts of) 
pacification, nourishment, subjugation, combustion, expulsion, desiccation and 
murder are brought about the power of Mantra. One should get it into one's 
mind that that is so (with regard to) the fruit of initiation also. (If you ask) how 
is it that Siva does not manifest at that very time due to initiation? (We reply) 
that for those who possess the (most) excellent knowledge, it happens thousands 
of times in the course of its performance and is also seen (to take place). Now if 
it is said that the purification that is brought about by the initiation of the eternal 
(unchanging) Self is various according to the difference between the purified 
condition and the one that is not, (we reply,) no (that is not so). Although there 
is a difference between the appearance of each one, oneness is achieved by 
virtue of the oneness of the reflective awareness of (the true) uncreated ego 
(ahamvimarsa). This so because, whether (something is) far or nearby, for 
example, that reflective awareness is one (and the same), as it is, for example, 
that of the family of deities (devakula). The condition (vyavastha) of anything is 
due to (the manner in which the perceiver is) reflectively aware (of it) 
(vimarSanavasat). This has been ascertained in (the philosophy of) Recognition. 


etena bhoktrtvakartrtvady apy asya samarthitam eva, tattadvisayabhede ‘py 
Gtmavyatirekenasya sphuranát | yat tu uktam átmadarsanam na muktir api tu 
bandha iti tacchartrapranapuryastaka-siinyesv andtmasv evam eva | yat tu 
satyariipe cidátmany ahamvimarsaparamarthataya 
svikrtasesajnanakriyaparamarthe tatratma-darsanam saiva satyato muktih | 


406 KSEMARAJA CONCERNING INITIATION 


Thus subjectivity (bhoktrtva) and agency etc. are determined (by) this 
because, although there is a difference between each object (of sense), it does 
not manifest separately, apart from the Self. As to the view that the perception 
of the Self (atmadarsana) is not liberation, rather it is bondage, this is so with 
respect to the body, vital breath, subtle body and the Void (of deep sleep), that 
are not the Self. Whereas, the perception of the Self (armadarsana) within the 
consciousness nature is true as the reality which is the reflective awareness of 
the (supreme) ego (aharvimarsa) within the ultimate reality of knowledge and 
action that has appropriated (everything) without exception. That is truly 
liberation! 


na ca kevalam andtmany átmadarsanam mithyājħñānarūpo bandhah, yavad 
ütmany api piirna-prakasahamvimarsaparamarthdSsesavisvamaye visvatrapi ca 
cidàtmaikyaparamárthe yad-anatmataya jħňānam, tad api bandha eveti sarvatha 
vigalitasa"nkocacidekaghana-visvaikütmyamayasivatvabhivyaktir eva muktih | 


Bondage is not only the false knowledge of perceiving the Self in what 
is not the Self. It is also the (false) knowledge within that which is all things, 
that is the reflective awareness of the subjectivity (ahamvimarsa) of the full 
Light (of consciousn that although present everywhere is the one ultimate 
reality, which is the oneness of the Self that is consciousness (cidātmā), is not 
the Self. That too is bondage. Thus, the manifestation of S; nature which is 
one with all things that is one compact (uninterrupted) consciousness from 
which (all) contraction has fallen away is itself liberation. 


tatra cübhedasáram sarvam jñātvā samüptam eveti tatpraptyartham eva 
diksápravrttih | tad evamuktanityà malanam bhedena pratipaditatvat prthag na 
tatsamskarapaksah kascit, ity atmana evoktarüpah sariskàro dīkşayā kriyate | 


Having known that everything is essentially one, the execution of the 
(rite of) initiation, which has that attainment as its goal, is concluded. The 
existence of the Impurities has been established separately with the aforestated 
argument; the aspect concerning (their) purification is not something separate. 
Thus, the purification of the Self, which has (just) been explained, is brought 
about by initiation. 


advayam evüsya svarüpam iti svarüpadarsanádvayadar$anapaksayor nāsti 
bhedah | sadyonirvana-diksayam tv asya karmasukhadisamvinnivrttir api 
kriyata iti pratipáditam | asadyonirvanadiksásu deharambhikarmasuddhir 
bhagavadajnato na kriyate, na tv asámarthyàt | ato ‘trapi yad uktam ---- 


The nature (of the Self) is nondual, and so there is no difference 
between the realisation (darsana) of one’s own nature and (the realisation of) 
nonduality. It has been established that in the course of the initiation that 
bestows immediate realisation, consciousness (which is the individual Self) of 
Karma, pleasure (and pain) etc. is brought to an end. In those initiations that do 
not bestow immediate realization (and hence a falling away of the body), the 
Karma that maintains (the activity of) the body is not purified, because the Lord 
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commands that (it should not be), not because (the initiation) is incapable (of 
doing that). Thus, as is said here also (concerning this): 

gatipratityoh karanüny GSrayas tany adrstato ‘drstanasan na gatir diksitasya | | 
iti, tad apy adüsanam eva | prakrtyadivivekadrstibuddhi-sarskarapaksau 
anabhyupagamaparahatau | tato yad uktam ---- 


dharanapreranaksobhanirodhas tena (cavasàh) | 
na syus tesam asámarthye ta(sya) diksadyanantaram | | 


iti tad adüsanam eva | --- yad uktam pāpasya gurutvabhavat pratyayavatr 
tulādīkşā nopapadyate iti; tadaviditübhiprayatayà na  samyak, yatas 
tamomayapapavrtihetukam dehe gurutvam tulādīkşayā ghațaśuddhivat 
kāraņanivrttidvāreņa nivartyate | tathà ca smrtikārah ---- 


adharmat tamaso dehe gurutvarh yat ksayo ‘sya tu | 
dharmato laghutotpadad ghatatah sampratiyate | iti | 


"The basis and causes of the course (of the soul through life) (gati) and 
(its) perceptions are derived from fate (adrsta). By the destruction of (his) fate 
the initiate has no course (to travel anymore)" That also does not render (our 
view) defective. According to the view that the intellect is purified by the 
insight (drsti) (born of) the perception that discriminates Nature etc. (from 
consciousness), nonacceptance and contradiction (are eliminated). Thus, as is 
said: 


“Sustained meditation (dhárana), impetus, disturbance and blockage do 
not occur, impotent as they are, after initiation etc.’ 


Thus, that is not a cause of (any) defect (in our view). It has been said 
(by Dharmakirti) that as sin has no weight, the scale initiation that (is said to) 
possess validating signs is not logically possible. This is not correct, for he has 
not understood what is intended. This is because the cause of the (obscuring) 
covering of sin, which is made of tamas, does have weight within the body. The 
scale initiation brings it to an end by the cessation of (its) cause, just as a jar is 
cleaned (by removing the dirt from it). The same is (written) by a smarta author: 


"The darkness in the body due to Adharma has weight. Its cessation by 
(the practice of) Dharma makes it lighter, and so it is perceived from a jar (into 
which the Adharma has been projected and becomes lighter by its 
purification). 


tathaivaitat | yat punar uktam anāyātaśaktipātasya — diksyatvabhavat 
Saktipatavata eva — diksü, śaktipāto — malaksayüt sa ca — Saktipatad 
intaretarásrayah, — aksimamalasya  Saktipate — sarvasyüsau — syát, atha 
malaksayasya Saktipatad anyo hetuh kaScit sa eva tarhi $aktipáte hetur astu kim 
malaksayenetim | satyam etat, kimtu nirargalapáramesavicitrasaktipatavato 


? This verse is quoted at the beginning of Chapter Twenty. 
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diksyatvam | asmübhir isyate, na tu malaparipáküdiyuktasyeti na kascid 
uktacodyavaskarasamsparsa ity upapannam eva diksayatmasamskaranam | 


That is just like that. Again, as stated, one to whom a descent of the 
power (of grace) has not come, is not (fit) to receive initiation. Initiation is only 
for one who has received a descent of the power (of grace). (Now,) a descent of 
the power (of grace) takes place due to a waning of Impurity, and that (takes 
place) because of a descent of the power (of grace). Thus, they are mutually 
based on one another. If a descent of the power (of grace) takes place for one 
whose Impurity has not decreased, then it would happen to everybody. Now, (an 
opponent may suggest that if) there is some other cause apart from a descent of 
the power (of grace) for the destruction of Impurity, then let that be the reason 
for a descent of the power (of grace); what use is the destruction of Impurity? 
(To this objection, our reply is that,) that is true, however we maintain that it is 
one who has a descent of the wonderfully varied power (of grace) of the 
supreme unfettered Lord who is fit to receive initiation, not (simply) one whose 
Impurity has matured. Thus, there is no contact with the ordure of the stated 
question raised to invite controversy (codya). Thus, (the view that) the Self is 
purified by initiation is sound (upapanna) indeed. 


api ca, sakalavyavaharapranitabhitasarvabhyupagamavigitaprasiddhisiddha- 
sarvajnamahesvara-pranitatva pratitapramànye 
preksüpürvaküryacàryaparamparán yamananusthdnaprakatita-tattatsarva 
(> -sadyo-)nirvanadyapydyana-dinanaphalalabdhasamvade — paramesvare 
Sastre yad yatha-bhidhiyate tat tathaiva | 


Moreover, that is exactly as is said in the Supreme Lord’s 
which has as its perceived authority that it is impelled by the omniscient 
Mahe$vara, who is established (to exist) (siddha) by the a priori (certainty) 
(prasiddhi) that is accepted by everybody and is (logically) consistent. 
(Scripture) is a conversation (between the god and the goddess) that acquires 
many fruits in each of the (forms of initiation,) beginning with the one that 
bestows immediate iberation and (accomplishments) such as nourishment, made 
manifest by observance (anusthana), observed (assiduously) by the lineage of 
teachers (G@carya) (who execute) what needs be done after examining it. 


ripture, 


tatas ca yad uktam ---- 


dgamasya tathabhavanibandhanam apasyatam | 
muktir Ggamamargena vadanaparitosakrt | iti, 


tad asad eva | yat punah ---- 


tasmad anádisamtünatulyajattyabtjikam | 
utkhatamilam kuruta sattvadrstirn mumuksavah | | 


Again, as is said (by an opponent): 
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"Don't look at that kind of restraint imposed by scripture. Liberation by 
the path (taught in the) scriptures (is false); it satisfies (just) by the talk (about 
i). 


That is untrue indeed. As (is said) on the contrary: 


"Therefore, You (all) who desire liberation, dig up the root, that is, the 
seed of the beginningless series (of fettered experiences, always all) the same." 


ity uktyà átmadrster ahantàvikalpavasanamülatvam uktam tatprataranamdatram 
eva, yatahsiro-nirdesa(prakhya) ^— krtakühamvimarsamayatvam ātmany 
a"ngulinirdesa-prakhyüsà"nketike-darvimrsyatvam iva visayesu 
svasamvedanena. pratiyata eva anyathà prathamasa"nketa-grahanam eva na 
kasyapi ghateta | 


What is stated by saying this is that the perception of the Self rooted in 
the latent traces of the thought constructs of subjectivity (ahantavikalpa) is just 
deception. For the reflective awareness of the (conceptually) fabricated ego 
(krtakahamvimarsa) within the Self is (objective, not subjective; it is) made 
known (prakhya) by pointing to (one's) own head, like (any) conventional 
object of awareness that is made known (prakhya) by indicating (something) 
with a finger. (The conceived, fabricated ego) is perceived in (these) objects of 
sense by one's own (inherent) awareness (sarnvedana). (This is a common 
cognitive process, for) otherwise (if it did not take place), the initial 
understanding (grahana) of the convention (which is the basis of language) of 
anything could not occur, 


nanv ahampratiter vikalpavasandmiilatvam uktam, tat katham, yato yo vikalpo 
jüanasamtünam | ahantayübhimanyate, sa kim  svütmano bhedena tam 
tathüdhyavasyati, svatmabhedena va l bhedapakşe idam iti 
jħānasarıtānasyādhyavasāyah syān na tv aham iti | abhedapakse tu vikalpasya 
svātmāpi vikalpah proktah na ca tadyuktam svātmany avikalpakatvād 
vikalpānām | atha vikalpah svātmano jfianantaraih saha bhedam nādhyavasyati, 
na tv abhedam adhyavasyatīty ucyate, tarhi adhyavasāye pratişedhah patita ity 
anadhyavasāyavyāpāra eşa syāt | 


Surely (an opponent may object), the root of the perception of the ego 
(ahampratiti) is said to be the latent trace of the thought constructs (of prior 
self-referential perceptions such as “I am fat” or “I see a jar”). (We reply,) how 
can that take place? Is the notion (of self), that is, flux of cognition, determined 
to be such as separate from one’s own Self, or as not separate from it? If (we 
accept) the view that it is separate, then the flux of cognition would be 
determined to be objective (idam), certainly not subjective (aham). If (we 
accept) the view that it is not separate, (the opponent may object) that a thought 
construct within one’s self (svātmani) is also said to be (just) a thought 
construct. (We reply saying) that that is not a reasonable (view), because there is 
no conceiver of thought constructs within one’s own Self. Now it is said that a 
thought construct of one’s own Self does not ascertain (adhyavasyati) difference 
(bheda) along with other cognitions. It certainly does not ascertain the absence 
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of difference (abheda). (If it were to do so,) then (that) negation would fall (into 
the domain of) determinate perception (adhyavasdya), and so this would 
(amount to) be the operation of an absence of determinate perception 
(anadhyavasayavyapara). 


athatmano jñānāntaraih saha bhedam anadhyavasyan na vantarany abhedend- 
dhyavasyati, tarhi yenàtmanà saha yesàm jRününüm bhedo nàdhyavasitah, 
tesam abhedadhyavasaye tasyatmano ‘py abhedadhyavasdyah prāptah, 
Gtmavad và tesam apy apraptah, anyathütmanà saha kas tesam bhedah | na 
adhyavasáyah, bhedddhyavasaya eva hy ayam ittham syat | kim ca, 
anubhavasariskarottham | átmano | rüpavaicitryam | anubhavatüpi | vikalpena 
nivrttapürvany anubhavantarany avasdtum Sakyante, tatrasya 
narikeladvipanivasitulyatvat | na — cásya — prakaSatirikto — 'dhyavasaya- 
samáropübhimünaniscayadipadavacyübhiprayenübhedavücyah | kascid anyo 
vyaparo vyavasthüpakah paradarsane sa"ngacchata ity astam atigahanam etat, 
pratyabhijfiayam vitatam astiha tu pratanyamanam sukumára-hrdayünàyásayet 
| 


Now, by not determining difference (considering it to be a cognition 
along) with other cognitions, one does not determine that other (things) are one 
(and the same) (abhedena). Thus, for the same reason (yena) that the difference 
between those cognitions and the Self is not determined, when (the cognitions) 
are determined to not be different (from one another), the determinate 
perception of their oneness with the Self also obtains. Or else, (if) their 
(oneness) is not realised (in the same way) as is the Self, (please tell me) in what 
other way are they different from the Self? (This supposed difference) is not a 
determinate (conceptual) perception. A determinate perception of difference 
(bhedadhyavasaya) (is objective; it) would be "this is such". Again, (some 
maintain that) it is possible to determine the varied of nature of the Self that 
arises from the latent traces of (past) experience by means of conceptual 
representation (vikalpena), which is also being experienced, (and so too) other 
experiences that have previously ceased (nivrtta). There (in that case, the 
opponent who thinks that a conceptualized experience can perceive another one) 
is like (a dreamer who imagines that he is living on the non-existent) Island of 
Bananas. 

Nor is there some other (cognitive) function (vyapára) apart from the 
Light (of consciousness) that establishes what can be called oneness (abheda), 
such as ‘determinate perception’ (adhyavasáya), ‘projection’ (samaropa), 
‘arrogation’ (abhimàna), ‘ascertainment (niscaya) and (any) other term with 
that intended sense that is accepted in (some) other philosophy. Let this suffice. 
This (subject is) extremely deep. It is (dealt with) extensively in the (philosophy 
of) the Pratyabhijiia. It is discussed at (some) length here in order to bring 
comfort to those who have very tender hearts. 


tat sthitam etat tattadabhasabhede ‘py akrtakaharh 
vimarSasiddhaikyaparamartho ‘yam ātmā iti | nanu ca $rimatkhetapálacaryena 
malaparipakahetukah Saktipato ‘bhyupagatah svatantrasakti-pütapaksaé ca 
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düsitah, tat katha svatantraśakti-pātapakşāśrayaņenaitat pratisamāhitam? 
atrocyate ---- atrārthe yadi vividişāsti tad etad api nirniyate | Srityatam ---- 


athānādirmalah purmsam pasutvari parikititam | 
tusakambukavajjfieyam mayajama"nkurasya tu | | 


The Self is the true nature of oneness which is established (siddha) by 
the reflective awareness of uncreated subjectivity (akrtakaharnvimarsa) that 
abides (unchanged) even when each appearing (of every single thing) is 
different (from every other) (abhasabheda). Surely (someone may ask), the 
venerable teacher Khetapàla accepts that the descent of the power (of grace) is 
caused by the complete maturation of Impurity and has criticized the view that 
the descent of the power (of grace) is independent (of any causes and 
conditions). So how does that square with its being based on the view that the 
descent of the power (of grace) is independent? It is said here (in this regard): If 
one desires to argue about this, that also is being discussed (with reasoned 
argument) (nirniyate). Listen: 


"Now, it is said that the (fundamental) beginningless Impurity (mala) of 
the (countless) individual souls is their (basic) fettered state (pasutva). One 
should know that (the Impurity) born from Maya is like the chaff and 
integument of the sprout (of the fettered state). 


iti Srisvayambhuvasiitre "mala" iti "purhsam" iti coktiparyalocanaya eko ‘py 
asau bahusaktikah anyathà bahvavarakatvam asya na ghatate, ekamuktau ca 
sarve mucyeran, karmabhis ca saha parinamati, amisrasya parinàmáyogàt | 
parinamams ca kālaviśeşāt kamcit prati kathamcit tivramadhyadibhedad yada 
paripacyate, tadà pursam karmaparipakam ivāpekşya saktipütam karoti 
mahesvarah, yāvac ca — malasya paripāko na jatah,  tüvat tat 
pumbandhakatvenaiva tari parinamayati, yada tu krtaküryatvàd atmani pakvar 
pasyati svasaktipàtàn malasaktim nirünaddhi asau | 


This is according to the venerable Sváyaribhuvasütra. (The view there 
is that) by examining the words ‘Impurity’ and ‘individual souls’ (we arrive at 
the understanding that,) even though there is one (individual soul), he has many 
powers; otherwise it would not be possible for him to have many (obscuring) 
coverings. When one is liberated, all would be liberated. (Moreover,) he would 
change along with the Karmas. It would not be possible for (a single entity) not 
mixed (with any other) to be subject to change (parināmāyogāt). The change (in 
the condition of the Impurity happens) if the (Impurity) matures because of 
differences in time. It happens with respect to some (person and not another), in 
some way (and not another), according to whether it is variously intense or 
middling etc. Then Mahe$vara brings about a descent of the power (of grace), as 
if it were dependent on the maturation of the Karma of the (various) individual 
souls. As long as Impurity has not matured, (it functions) as a bond (that binds) 
the individual soul, and that (Karma) causes that (Impurity to go on) changing. 
Whereas, if (the Lord) sees that (the Impurity) in a soul has matured because it 


* SvaSüSar 2 (33)/1ab). quoted in TAv ad 1/46. 
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has performed its function (krtakarya), he blocks the power of Impurity by a 
descent of the power (of grace). 


yathà ca svatantrasaktipátavádipakse pratipurusam kificid eva karma kadacid 
eva devah paripacya bhogabhogyam karoti, na tu sarvan prati sarvar yugapat, 
tattvani ca niyatakāryakāraņabhāvabhı darśayati, māyāprakrtyādi ca 
svāpaprabodhayor aucityena parinamayatiti nāsya sarvatravisesena kartrtvam, 
tathā malaparipākapakşe ‘piti karmaņo malasya ca vicitram paripākam 
apeksya nigrahānugrahau pumsam karoti parameśvarah, na tv evam eva, 
tasyāprekşāpūrvakāritvaprasa"ngād iti tāvac chrimatkhetapálàcáryamatam | 
yadāha bhogakārikāsu ---- 


According to the view of those who maintain that the descent of the 
power (of grace) is independent (of causes and conditions), the god matures 
Karma to some degree for each soul at any time, and having done so, makes the 
experience (which is a consequence of Karma) (bhoga) into an object of 
experience. But (he does) not (do) everything with respect to all simultaneously, 
and severing the fixed relationship between cause and effect, he exhibits the 
realities and brings about change in Māyā and Prakrti etc. in accord with the 
sleeping and waking state (of a particular soul). Thus, (the Lord's) agency is not 
(the same) everywhere without difference. So too also, according to the view 
that (a descent of the power of grace ta place) when Impurity matures, the 
Supreme Lord graces and restrains individual souls according to the various 
(ways and degree their) Karma and Impurity has matured, not just like that (i.e. 
with the Supreme Lord's intervention), because that would entail the 
undesirable consequence that his agency is not (based on) a preceding 
examination (of the condition of the soul's Impurity and Karma). Such then is 
the view of the venerable Khetapàla. As d in the Bhogakarikas: 


anüdy anüdisambaddho (printed edition: -sarhbandho) malah sadharano 
‘ksayah | 

pratipumniyatah svasvakdlavydprtasaktikah (printed edition: -vyávrtta-) | | 
(132cd-133ab) iti | tatha 


muktvà (printed edition: tyaktvà) nirodhikah Saktir nànyo dharmo ‘sya vidyate | 
karmásayasametasya hetutvam ca bhavarnave (printed edition: bhaved bhave) | 
(145) iti | 


tad atra yadi svátantryàn malo bandhakah, sivamuktànün pratyapi syàt | atha 
Sivecchà (> -tah), tacchivasya vitardgadvesatvad muktāņūn  praty api 
malasaktiprerakatvam syat | tesam svasvarüpabhivyaktir na tathā iti cet, 
netaresàm api svasvarüpasya tathatvat | anddimalanirodhan na tathütvam ity 
ayuktam, 


‘A beginningless (obscuring covering), Impurity is bound (to the soul) 
from the beginningless (past). Common (to all individual souls), it is 
imperishable and is fixed (niyata) for each individual, exerting its power for its 
time (over each one individually).' (BhoKa 132cd-133ab) 
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So too: 


(impurity) has no other nature (dharma) apart from (its) powers to 
obstruct (the consciousness of the individual soul) The cause of fettered 
existence (bhava) is that (Impurity is) coupled with (the soul that is) the 
receptacle of Karma.’ (ibid. 145) 


(Moreover,) here (with regard to this), if Impurity were to be binding 
independently (by itself) it would be so also for the liberated souls identified 
with Siva (sivamuktünu). Now, (if it were to be binding) by Siva’s will, as Siva 
is devoid of attachment or aversion, that (too) would impel the power of 
Impurity to (operate in) liberated souls. If (you say that that does not happen and 
that) the manifestation of their own nature is not like that, (we say that) nor 
would that of others be, because their own essential nature is just the same 
(tathatvat). It does not make sense (to say) that by blocking (the soul's) 
beginningless Impurity (the soul's essential nature) would not remain the same 
(na tathütvam). 


tannirodhasyaiva vicárayitum prakrantatvat | yadi cānādir nirodhah, krtam 
SivaSaktyadhisthanena | tad apy anádi cet, kim ubhabhyam, malasaktikrta- 
nirodhasyánüditvamátrenaiva — sulebhenottarena — (sulübheno-) niyatapurn- 
visayatvam ucyatàm | evam astv iti cen na, Sivasya sarvatradhisthatrtvam syát, 
tatas ca ---- 


malasamsargat tadvat tesàm akrto hi sivavastkarah | 
patyus tv te rodhyà. 11 " (taOtraOni0,ka0 9) 


malasamrodhàd yad atas tesàm akrto hi sivavasikürah | 
patyus tv ete rodhyà badhyah śodhyāś ca bodhyas ca V9 I 


(Anyway, we need not go into that) because we are engaged (here) in 
discussing just that blockage itself. If the blockage has no beginning, then Siva's 
power would not govern it (krtań Sivasaktyadhisthdnena). If that also were to 
be without beginning, then what would (be the use of) both of them? If the 
blockage brought about by the power of Impurity were due solely due to 
(Impurity) which is without beginning (andditvamdatrenaiva), then pray tell (me) 
with an easy answer (how to grasp) what is the limited field of (knowledge and 
action of) the individual soul (niyatapuri-visayatvam)? (If you say.) let be such 
(that is, brought about solely by its Impurities), (we reply,) no, Siva presides 
(and sustains) everywhere (in all circumstances, not Impurity). And so 
(Sadyojyotis has said): 


Siva is not brought under control because (fettered souls) are blocked by 
Impurity. (The fettered) who are to be blocked, bound, purified and awakened 
belong to the Lord (pati) (who is their master). (TTP Tattvatrayapariksd v. 9) 
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iti kim artham uktam | ata eva Sivasya malasaktyadhisthatrtvam apisyate iti cet 
satyam, isyate, na tu siddhyati, dvayor andditvendnvayavyatirekabhavat, 
prayojana-matravasena ca bhàvavyavasthanupapatteh | 


Why has this been stated? If in this way, the desired view is that Siva 
presides over (and controls) the power of Impurity, then (we agree) that that is 
true. It is (indeed) the desired (view). However (by conceiving the problem in 
this way, Siva’s control) is not established (siddha), because the two (i.e. Siva 
and the power of Impurity) are not related in such a way that when one is 
present the other is absent. This is because (according to you), both are (eternal 
principles) without beginning and it is not logical (to maintain that) the state of 
being (of something) (bhavavyavastha) is determined solely on the basis of (its) 
purpose (not its nature).* 


astu, naivam tathapi yan prati nirodhaya sivo malam prayu'nkte, te 
Sivatulyatvad bahutvàc ca pratyuta Sivam eva prati tam prayufijiran, bhüyasám 
ekàpeksayà sámarthyàatisayàt | 


(Alright,) let it be (as you say). Even so, (before the Impurity envelops) 
those (souls) to whom Siva conjoins Impurity in order to block (them), they are 
equal to Siva. Moreover, they are many and so they would, on the contrary, 
conjoin that (Impurity) to Siva, because those who are many with respect to one 
have greater power. 


kirica malasaktir yadi sarinidhimatrena nirodhikà tacchivam uktànün praty api 
syat | atha jfütrtvakartrtvátmakasvarüpàávarakatvena (nirodhikā tarhi 
átmanàm vikāritā práptà, svarüpanàso và, tesam tadatiriktasya dharmirüpasya 

ika iva saive ‘nabhyupagamat | na ca mürtena malenatmanam 


amürtacitsvarupanam — üvaranam — ghatate | — caksusüryüdiraéminüm tu 
bhautikatvat pataladibhis tadyujyata eva | yady api madyavisader jivarn 
pratyavárakatvam, tatsiddhasa"nkocam prandadimayam prati na 


Suddhacidatmanam | malasa"nkoca eva tv ayam prathamiko vicdryo vartate, iti 
sa katharn $uddhacidàtmana avarakah syàt | pratyutà (rana)1 ydyato malo ‘sya 
vedyah syád iti sarvah sarvajfio bhavet | mala ca yady avyüpakas tasya 
vyāpakātmāvārakatā na syát | 


If the power of Impurity blocks (nirodhikà) just by (its) close proximity, 
(it) would be such (for) Siva (also), as it is for the aforementioned souls. Now, 
as (the power that blocks operates) as an obscuring covering of (their) essential 
nature, which is cognitive subjectivity and agency, (these) souls undergo 
change. Or else their essential nature would be destroyed because Saiva 


* As both Siva and Impurity are eternal, they cannot be distinguished from one another, 
as individual entities normally are mutually concomitant absence, that is, A is A because 
it is not B and vice versa. One apparent way to circumvent this problem is to consider 
the function of an entity to distinguish it from another which has a different function. 
This would work in this case to a degree, but it is not a sufficient to distinguish the two 
specifically. The same entity may perform two or more functions. 
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(doctrine) does not accept, as the Vaisesika (view) does, that the possessor (of 
these qualities) is (a distinct entity which is) separate from them. Nor can 
formless Impurity possibly be an obscuring covering of souls that are essentially 
formless consciousness. The rays of the eyes or the sun are material, and so it is 
possible (for them to be obscured) by a cataract (a curtain) or the like. Although 
wine, poison and the like can serve to obscure the individual soul, the 
contraction brought about by that concerns the vital breath etc. of the souls 
whose nature is pure consciousness (and so is unaffected by them). It is the 
contraction (brought about by) Impurity that is the first object that needs to be 
discerned. So (as it is objective), how can it be a cover of the Self, which is pure 
consciousness? (If you say) that the removal of Impurity that has attained 
(maturity) would be objective, (then everybody would be omniscient. If (you 
say that that is not so, as) Impurity is not (all-)pervasive, (then) it could not be 
an obscuring covering of a pervasive Self. 


vydpakatve tu Sivamuktaniin apy dvrnuyat — tegüm — jivanam ca 
sarvadesakrantyatmano vyapakatvasyavisesat t ca pratyamsam vyüpakena 
malenücchadanàt | átmamalayos ca na samyogah sambandhas tasya vyüpya- 
vrititvàt tayos ca vyápakatvát, na samaváyo nityadravyayos tadayogat | ata eva 
na karyakdranabhavah | nàpi tadatmyam, bhinnatvat | avaryadrakatapi 
ghatapatadau na samyogat vyatiriktà bhavitum arhati | 


If (Impurity) were to be pervasive, it would also envelop the souls Siva 
has liberated. The pervasiveness (of Impurity), which is its presence in all 
places, would be (the same) without distinction for (all) those souls, because 
each part (of them would be) covered by (this) pervasive Impurity. Again, (there 
is another problem): there (can be) no conjunction between the Self and 
Impurity. The relationship (Impurity could have) with it is because its condition 
is that of (an object) that is pervaded (by that which pervades it), whereas the 
two are (both) pervading (rather than being pervaded). There is no co-inherence 
between two eternal substances, because union between them (cannot take place 
anywhere at any time). Thus, the relationship between them is not (and cannot 
be) that of cause and effect. Nor is it oneness of nature, because they are 
separate (and different from one another). Nor is it right to think that the 
relationship (in this case i.e.) between what is covered and that which covers it, 
like a jar and a cloth, is a separate (different one) that does not (happen) by 
(outer) conjunction. 


kirca, ^ malasya — nityatvam — vyapakatvam — ekatvam — anekasaktitvam 
Sivasvabhavatma-drkkriyanirodhanenaitannirodhaparipacane ca svátantryam, 
Sivasya ca muktasivebhyo 'nubhyas ca bhinnatvam ata evatadvyapakatvam 
asaktitvarn ca karmamalaparipakadi-mukhapreksitaya ca pàáratantryam 
ityadi — bhedavàdikrtam — sivamalayoh — viparyastasvariipa-pratipadanamati- 
subhasitam | 


Rather, (the truth is that Siva's) freedom (operates on) Impurity, which 
is eternal, pervasive, one and possesses many powers. (It does so in two ways. 
One is) by blocking the knowledge and action of the Self, which is Siva, and 
(also) by maturing the blockage (to make it ripe for removal). The difference 
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between Siva and the individual souls who are liberated Sivas is, according to 
the view (mati) formulated by the dualist (Siddhàntins), who (repeat it as if it 
were) a wise saying (subhdsita), (seeks to) establish that Siva and Impurity are 
(mutually) contrary (to one another) by nature. (The difference between them is 
that Impurity) does not pervade (Siva etc.), it does not possess all powers, and is 
in a state of dependence (paratantrya), as it depends (mukhapreksin) on the 
maturation etc. of Karma and Impurity (to be removed). 


yac ca malasya parindmitvam ucyate tais tad amisrasyasya kathan syat | 
karmabhih sahitasya bhavisyatiti cen na, tani malasyantarvigantiti kasya taih 
saha misrata | yady api ---- 


māyāvikārayoge karmayutah karanam malo bhavinüm" (tamOtraOniO, ka 
llab) 


māyāvikārayoge karmayutah küranam malo bhavinām | 
malasaktayo vibhinnah pratyatmanam ca tadgunavarikah V 11 ll 


(Now, let us see what) they say concerning the (purifying) 
transformation (parinama) of Impurity. How can that happen to this unmixed 
(Impurity)? If (you say) that it will take place (as Impurity is) associated with 
Karmas, (we say) no (we disagree). They enter into Impurity (and so are 
included within it). So what would they be mixed with? Even though 


"The cause of (the existence of) the fettered souls is Impurity, along 
with Karma (that generates their bodies) when associated with the modifications 
(vikāra) of Maya (that bring about their worldly states of being — bhàva).' (TTP 
llab) 


ity uktath bharvādbhah, tathāpi vijüünakevalinàr malasya karmasāhityā- 
bhāvāt parindmayoge muktyabhāvah syāt | mantramantresvarüdinàm ca yo 
‘yam adhikarabandhah, nāsau sahajamalakrtah tasya māyordhve ‘bhāvād iti 
tadartham malāntaram abhyupagantavyam | tesa māheśyā mahāmāyā- 
Saktyaiva tüvatümsena bandhatvam, na tu vyatiriktenānyena maleneti cet, 
anünam api māyā-śaktyā sa"nkucitatvabhasanam bandhanam astu, kim 
anupapannavyatirikta-malābhyupagamena | ananubandhe mantrādīnāmapi 
tādrśo vyatirikto malo ‘bhyupagamyatam | kiñca, ayam malo 'dhvani na kvāpy 
anupravista iti katham asya sadadhvadiksdyam antarbhāvya śuddhih kriyate? 
karmavat pumstattvantarbhavo 'syeti cen na, kartratmanah purisah karmàni 
sariskürütmatayüntarbhavantiti yuktam, kartrnisthatvat kriyanàm, malasya tu 
vyatiriktasya katham tadantarbhavah | 


As the Impurity (to which) Vijfianakevalins (are subject) is not 
associated with Karma, even so, as there is no change (parindma) (in their 
condition) there would be no liberation. The bondage of authority 
(adhikürabandha) to which Mantras and Mantramaheésvaras etc. (are subject) is 
not created by innate (sahaja) Impurity, because above Maya that does not exist. 
Thus, for that purpose, one should accept the existence of (some) other (kind of) 
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Impurity. If (you say) that they are bound by some (subtle) part of Mahesi’s 
power of Mahamayà, not by another separate Impurity, (we reply that) 
individual souls (at the basic level) are (subject to) bondage, which is the 
manifestation of (their) contracted state (of consciousness), (brought about) by 
the power of Maya. What is the use of accepting (the existence) of a separate, 
logically impossible, Impurity? (We may hypothetically) accept (the existence) 
of that kind of separate Impurity, which has no connection (with the other 
accepted forms of Impurity), as pertaining to the Mantra and other (perceivers in 
the pure principles), However, this Impurity has nowhere entered onto the Path, 
so how can that, once it is considered to be within (the domain) of the ation 
along the six Paths, be purified? If (you say) that, like Karma, it is included 
within the principle of the individual Self, (we say) no! The Karmas of the 
individual soul, who is an agent, are contained within it as latent (residual) 
traces (sarisküra). This is a sound (view). (Now,) as actions are established 
within the agent, how can (some) separate Impurity be included within that? 


kifica, nāvārakeņa patàdinà ghatüdeh svarüpam visisyate, api tu tadvisaye 
jnatur jfianam. vihanyate, tathā Sivamuktànünam eva sa malah syat, tesarn 
malena purivisayajfiánàvaranàd iti malasyavarakatvam tàvad ayuktam | 


Moreover, a covering, like a cloth (over a) jar or the like, does not 
qualify (viSisyate) (and change) its essential nature. Rather, (what happens) is 
that the perception (jfiána) of the cognizing subject in that field (of perception) 
is destroyed. That would be so with the Impurity of the souls who have been 
liberated by Siva. Their Impurity serves to obscure knowledge of the (cognitive) 
domain of the individual soul. If the obscuration of Impurity (amount to) just 
this much, then it would be an unsound (to maintain the view that is an eternal 
substance). 


yas ca malasya paripáko ‘bhidhiyate, sa kim tasya tacchakter và vināśah, uta 
nirodhapratibandhah | ddye pakse ekatra tatparipake sarve suddhüh syuh, 
tacchakter anekatvabhyupagame ‘pi sadrsatvàc chaktimadavyatireküc caisa eva 
prasa"ngah | phalabhedàd Gropitabhedo hi padarthatmaiva Saktir iti sū hi 


(Let us now discuss) what is called the maturation (paripaka) of 
Impurity. Is it the destruction of that (Impurity itself), or of its power? Or is it 
the blocking of the blockage? The first view (entails) that when that matures 
altogether (ekatra) all (the souls) would be (made) pure. Even if one accepts that 
the power (of Impurity) is multiple, (they are all) similar to one another, and 
(that power) is not separate from (the Impurity) that is the possessor of that 
power, and so (that view entails) the same undesirable consequence. The Süris 
say: 


‘Power (in the sense of functional efficacy) is the nature of (every type 
of) thing. The difference (between one thing and another) is a projection due to 
(the perception of) the diversity of the result (of the functional efficacy of each 
thing). 
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na canader vastubhütasya malasaktinirodhasya nà$o yuktah, pragabhavasya tv 
avastutvat sa bhavatu nama | Saktinirodhapratibandho ‘pi visavahnisakti- 
pratibandhavat sarvan eva prati syat | 


Nor is it (logically) sound (to maintain) that the blockage of the power 
of Impurity which is an entity without beginning (can be) destroyed. This is 
because the prior non-existence (of its destruction) does not exist, and so, let it 
be in name (only). Similarly, blocking the blockage (brought about by) of the 
power (of Impurity) is like blocking the power of poison (or) fire — it would take 
place for all (souls; i.e. poison that is not poisonous and fire that does not burn 
would be equally so for all of them). 


tadvad eva ca pratibandhakanivrttau tannirodhah punar unmajjet | paripakas 
cásya yady ahetukah prathamam eva syāt, vrksaphalànàm iva  rtau 
malasaktinàr samam eva và sümanantaryena và paripakah syat, nàtyantadüra- 
kàlavyavadhünena | atha ---- 


(Moreover, even when the) blocking (of the blockage) (pratibandha) 
ceases, the blockage (nirodha) (the power of Impurity brings about) would 
emerge again in the same way. If its maturation were to be without a prior 
cause, (the maturation) of the powers of Impurity would be like (that of) fruits 
on a tree that mature in (their due) season or at some other not very distant time. 
Now (it is said): 


pumbalarodham kurvan pasyati hi sa saktisaphalyam (read with pt ed: drstah 
sa ca pásasaktisahàyyam) | drstvà ca tannivrttyai yogyam yu"nkte nrmuktaye 
karanam || " (ta0traOni0, ka0 20cd-21ab) 


ity uktanitya malah svaküryam krtvā pacyate, tatpunnirodhanantaram eva 
pacyet | atha yad artharn punnirodhah, tasmin kaladiksityantatattvodaye bhoge 
bhukte sati pacyate, tadatrabhogo yadi sámünyena, tad ekatra Sartre 
kaladiksityantamaye tatkaryasya bhogasya sampannatvat tadanantaram eva 
malaparipakah syat | 


‘The (Lord) is seen to be engaged in blocking the soul’s power (bala) 
and assisting the power of the fetters. And having seen (that Impurity in a 
mature state) is fit to cease, (Siva) applies the means (karana) to liberate the 
soul (nr) (i.e. his power called initiation). (TTP 20cd-21ab) 


According to this teaching, once Impurity has completed (its) task, it 
matures. It should mature after it has blocked that soul. Now, the soul's 
blockage matures in the course of experiencing the experience (bhoga) (which is 
the consequence of Karma that takes place) when the principles beginning with 
Kala and ending with Earth arise. If that experience (that arises from) that (takes 
place) here universally (sāmānyena) (for all souls), it arises all together in the 
body made (of the principles.) beginning with Kala and ending with Earth, 
because the experience (bhoga) that is the effect of that (karma) has arisen. 
Thus, Impurity would mature after that. 
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atha visesena, tan na kadacid api, bhavikalatmano (> bhavikala-) visesasya 
karmaja-bhogavaicitryasya tadutthatvat | athesvarecchüto malasya paripakah, 
tadiyecchà yady aniyantrità, hetuh sarvaniinam syàd ity uktam eva | 


Now (if that happens) specifically (visesena) (to a particular soul), that 
(could) never (occur) at all, because it arises from varied experience born from 
Karma which is specific (to a particular soul) and (will arise at some) future 
time. Now, (on the other hand) if Impurity matures by the Lord's will and that 
will is not regulated (aniyantrita) (so that its focus is not on a particular soul), it 
would affect all individual souls. This has been said (already). 


atha bhogaparyáyatah; kadácid viruddhe samabale karmani paripakve api 
virodhad udāsāte, karmantarani cāparipakvatvād bhogàya nonmukhi-bhavanti, 
iti tam kalam | apeksya bhagavān — malam — runaddhi, sa ca kalo 
duhkhasukharahitah svayam upalabhyetapi kaiscid iti pak,sah | 


Now, as worldly experience goes on recurring, when at some time two 
Karmas of equal and contrary strength (block one another and) are also mature, 
(the soul) becomes indifferent (to both of them, as neither affects him,) due to 
(their mutual) opposition. (However, at that time) other Karmas are not 
propense to give rise to worldly experience (as they otherwise would be) 
because they are not mature. Thus, the Lord blocks (a soul's) Impurity in accord 
with that (particular) time (when the two Karmas cancel each other out). That 
time is (one in which the soul is) devoid of the pleasure and pain (that are the 
consequence of Karma) and spontaneously (svayam) perceives it. This is the 
(opponent's) view. 


tad atrāpi brümahe ---- karmanám kramanusthitanam kramikaphalanam 
katham tàvad yugapat-phaladanaunmukhyam, katham và tannirodhàvasare tato 
‘nyat karmaphalam na dadyát | tasya svakála eva phaladénonmukhatvam na tu 
tatkála iti cet, tayor api tarhi na tadekakalam yuktam | isvareccháta eveti cet sa 
yadi svatantra, tadyugapat sarvasya sarvakarmaparipakat tadbhogam dattvà 
muktin vitaratu, karmánapeksayà và sarvasya malam runaddhu | 

Here also (with regard to that) we say: Karmas are produced 
sequentially and their consequences (also follow one after another) sequentially. 
How then can they be propense to bear fruit simultaneously? And how is it that 
when they block (one another), some other fruit of Karma does not arise as a 
result of that (tatah)? If (you say) that it is propense to bear fruit at its own time, 
not at that (other) time, (we reply that) then it is sound (to maintain) that the two 
(Karmas arise) at the same time. If (you say) that (it happens) because of the 
Lord’s will, (our reply is that) if (that will) is free, it may bestow liberation after 
having given rise to the experience (which is a consequence of) that (Karma) by 
maturing all the Karmas of all (the souls) simultaneously. (Indeed, the Lord) 
may block everybody’s Impurity independently of (their) Karma! 


athásvatantrà, tad atrüpi tasya hetvantaram vaktavyam | yasya ca tulyabale 
karmani bhogonmukhe ruddhe tasya tatkülam dehapátah syat | atha na 
jatyayuspradayoh karmanor nirodho ‘pi tu bhogapradayor eva | nanu 
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jatyayuspradakarmanirodhe ‘pi yadiso mala rundhe, tadbhogapradat kim iti 
bibheti, yat tannirodham avasyam apeksate | 


Now, (if the Lord's will) is not free (and independent of causes and 
conditions), then here (in this case) also, one should state another cause of that 
(cessation of Karma). (The soul) whose Karmas, two by two, of equal strength, 
and propense to (giving rise to their consequent) experience are blocked, would 
(quit the body and) die at that (very) moment. Now, (in order to avoid that 
contingency, one could maintain that the) two Karmas that determine caste and 
lifespan, although blocked (in this way), (nonetheless do) give rise to their 
consequent experience (bhoga) (i.e. caste and lifespan). Surely, (we would say,) 
even if the Karmas that give rise to caste and lifespan are not blocked and the 
Lord blocks Impurity (by His will directly), why would he fear that they give 
rise to their (consequent) experience? If it is necessary for them to be blocked 
(the Lord could do it anyway). 


yadi ca ruddhasaktikarmadasayam eva malam rundhyāt, tat sa pralayà- 
vasthayam ^ sarvesám tath kuryat |  tatrüpi ca — tegüm — tüdrg- 
bhogapradakarmasa"ngo — 'stiti cet, — viruddhakarmadvayasa"nge — tadrg- 
bhogadam karmástiti kim vaktur na Sakyate | 


If Impurity were to be blocked in the state in which the power of Karma 
has been blocked, then in the state of cosmic dissolution (Siva) would do that 
for all (souls). If (you say that,) there (in that case) also, (it would apply to all 
the souls that) are associated with the Karma that gives rise to that kind of 
experience (and so everybody should be liberated when anyone is liberated). 
(Our reply to this objection is to ask,) why is it not possible to say that the 
Karma that gives rise to that kind of experience, continues to exist when two 
conflicting Karmas (that cancel each other out) are united? 


ity astau bodhitavàn iti Sastresu E unida nds | atha saty “api 
karma-samye paripakvam eva malam isecchà runaddhiti 
kairanavyakhyatrmatam āśrīyate, tarhi — uktadüsanüvrttir anupapannā 
vyarthakarma-sémyabhyupagamadosas cdpatati | etena tadapi pratyuktar 
yadahuh kecit ---- 


Lord should block the Timputity of ‘all of them) simultaneously; (however) he 
has only awakened eight (of them).* Thus the limit set on (their) number in the 
scriptures is untenable. Now, according to the view of the commentator of the 
Kirana Tantra, the Lord’s will blocks the Impurity that has matured when a 
balance of Karmas takes place. Then the aforementioned defect does not apply. 
(However, it also) follows that (this view) entails the defect of accepting the 
useless (notion that) a balance of Karma (is the occasion for the descent of the 


? See TA10/139cd-140ab and commentary with reference to MV 1/18cd-19ab; also 
quoted in TÀv ad 9/92cd-93ab. 
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power of grace). He has responded to that (objection) also. As (the venerable 
teacher) says: 


vairagyam bhogavairasyam dharmah ko ‘pi vivekità | 
satsa"ngah paramesanapiijadyabhyasanityata | | 
Gpatpraptis tanniriksà dehe kificic ca laksanam | 
Sastraseva bhogasa"nghapürnatà jiánam aisvaram | | 
ityadihetuke cecchà malam rundhe hathad iti | 


‘In the presence of (the following) causes, (the Lord's) will forcefully 
blocks Impurity: dispassion (vairagya), (a sense of) the insipid (unattractive 
nature) of worldly experience, some inscrutable Dharma which is 
discrimination, the company of saintly people, the constant practice of the 
worship of the Supreme Lord and the like, the advent of a calamity and, with 
regard to that, some sign (that appears) on the body, attendance on the 
scriptures, fulfilment (that is the result) of association with worldly experience, 
and knowledge of the Lord.’ 


yata etadudaye ‘pi yadisecchaiva küranam tadanyonyásrayah | karanántararn 
ca vaktum aSakyam, tasyapi niyamáyogàt | na caite sarve hetavah, iSecchaya 
ayátasaktipütünàm — tathürüpatvàdrsteh, — nüpy — ekaikasyesecchühetutvam, 
vairügyüdeh ^ $ataso ^ vyabhicáradarsanàt, parameśapūjājňānādeś ca 
malaparipakapiirvakatvat, na tv iSecchdpracodakatvam yuktam | 


If the cause of their arising also is the Lord's will, (then) they depend on 
one another. (In other words, the good qualities said to be the cause of grace are 
due to the Lord's will; at the same time, those qualities themselves depend on 
grace for their existence). It is not possible to state another cause because that 
too is not regulated (by a causal or other such fixed determined relationship). 
Nor are these all (together) causes of the Lord's will (to grace), because one 
does not see that that is the nature of those for whom a descent of the power (of 
grace) has taken place (i.e. they do not possess all these qualities). Nor is it (the 
case) that each single one is a cause, for one sees that (even sincere devotees 
commit) hundreds of transgressions of dispassion and the rest. (Moreover,) 
worship of the Supreme Lord and knowledge (of his sovereignty) etc. are 
preceded by the maturing of Impurity. It is not sound (to maintain that) they 
impel the Lord's will. 


yat punar anyad uktam - purisàm mukteh kramikatvam drstvà isecchayà api 
malaparipaka-hetutvarn — kramikam | anumtyate, yathā — bhogasya kramāt 
taddhetukarmaparipákahetutvari kramikam iti, tad asat, mukteh kramo 
malaparipakakramat, so ‘pi isasaktikrtaparipacanakramád iti satyam, isasaktes 
tu malaparipacanakrame hetur na labhyate, svatantrye tv alam mala- 
paripakdpeksaya | tasmán na kathaficid api bhedavadibhir malaprthaktvam 
tacchaktinirodha-tatparinamatatparipakasaktipata-dayah prati-padayitum 
Sakyante, iti yathoktam eva sádhu | 


Now, again (the opponent) says something else. Having observed that 
the liberation of individual souls takes place gradually (in stages, the opponent 
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maintains that) one may infer that the Lord's will, which causes the maturing of 
Impurity, is also gradual. Worldly experience is successive. The maturing of 
Karma, that is caused by that, is also successive. (We say that that) is not true. 
Liberation (is attained) in stages (krama) because Impurity matures gradually. 
And that too because the maturation brought about by the Lord's power is 
gradual. This is true. (However,) the cause of the Lord's power (of grace) is not 
found in the process of the maturing of Impurity. (Whereas, if one accepts that 
the Lord is) free (of all constraining causes and conditions, then) enough of this 
(claim) (that the descent of the power of grace) depends on the maturing of 
Impurity. Thus, dualists cannot establish in anyway at all that Impurity is a 
separate (reality), the blockage of its power, its transformation and maturation 
and the descent of the power (of grace) etc. Thus, what was stated is correct. 


yady api caturthapatale - abhilaso malo ‘tra tu (4/105) ity atra 
malasvarüpavicárasyàvasaro —'bhüt, tathüptha — ekapraghattakena paścāt 
tadvicàritam, ma bhit tatra diksátantranibhàlanodyatànàm 
sukumarahrdaydnam vyamoha iti | kifica, bhedavade jivanam ànantye ‘pi punar 
anyesam udayabhavat | isvareneyattaya paricchedyamanatvac ca naiyatyam 
samsárasya cánáditvam ato yadi pratiyugamekaiko ‘nur mucyate, taduccheda 
eva samsárasya prasaktah | 


Although, (where it was said) in chapter four that ‘craving is the 
Impurity here", there was an occasion to reflect upon the nature of Impurity, 
even so here, after advancing a doctrine that is contrary to that (pratighattaka), 
it was discussed (again). May that not confuse those whose hearts are very 
tender and exert themselves to perceive the teachings there concerning 
initiation. However (there are inconsistences). According to the dualist view, 
individual souls are endless (in number; they cannot be more) because other 
(souls) do not arise. Transmigratory existence has no beginning and is regulated 
(and fixed) because it depends upon the Lord, and it is defined (in its specific 
details) (paricchedyamanatva) (for each soul by him). Thus, even if (just) one 
soul is liberated in a cosmic cycle (yuga), its severance (from transmigratory 
existence) would entail that (all of) transmigratory existence (would come to an 
end). 


atha — jivánüm | tádrgünantyam asti,  yadisenápi na  paricchidyate tarhi 
Tsasyásarvajfiatà syàt | tad uktarn sarrrake muninà ---- antavattvam asarvajfiatà 
và (41) iti | ástám etat | 


Now individual souls are, in that way, endless (in number); if they were 
not to be differentiated (and individually identified) by the Lord also, He would 
not be omniscient. That is said by Muni in the Sariraka: ‘having an end or the 
lack of omniscience'. (2/2/41) Let this suffice. 


yat tu taih  svatantraaktipatavádipakse  coditam | i$varasya — nirnimitte 
nigrahadikaritve | 'preksà-pürvakaritvam | yugapatsarvatattvasragtrtà sarvarm 


ê SvT 4/105. 
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prati ca yugapatsarvakarma-phalapradatà jtvanarn ca muktau svarüpanàsah 
punarbhavavirbhavas ca syad dgamesu ca malasya vastutvübhidhananupapattir 
iti, tad eşām aparydlocitatanmata-satattvam | abhidhünam, yatas tanmate 
páramesacitprakasavyatirekena na kificid apy upapannam iti sa eva svatantryat 
Sivadiksityantànantavi$vatmanà svarüpam avabibhdsayisus tathà tathà bhatiti 
na kascidanugrahanigrahadibhajanam jano ‘Suddhiparito vasti | 


As is enjoined by those who maintain the view that the descent of the 
power (of grace) is free (and independent of causes and conditions), the Lord 
acts without previously observing (the balance of Karma of the soul and the 
maturity of its Impurity). (But this view entails unwanted consequences. One is 
that) he exercises restraint (nigraha) (and punishes) etc. (individual souls) 
without reason (mimitta). Emanating simultaneously, all the reality levels 
(tattva) with respect to all (souls) and bestowing simultaneously the fruit of all 
(their) Karma, then when individual souls are liberated, their essential nature 
(svabhdva) would be destroyed they would have to no longer be souls, 
otherwise they would) again be subject to rebirth. It is (logically) unsound (to 
maintain) that Impurity is said to be a physical entity (vastu) in the scriptures. 
That is the designation (commentators) give (it), whereas in actual fact, (it is a 
result) of not having thoroughly examined the view (of the scriptures). For 
according to that view, nothing can exist that is separate from the Light of the 
Supreme Lord's consciousness. Thus, it is that itself which, by virtue of its 
freedom, desires to make its own nature manifest as the endless universe that 
extends from Siva up to Earth (and so) manifests in thi way and that. Thus, 
there is no such soul who is the vessel of grace or restraint etc. or is enveloped 
in impurity (asuddhi). 


atha ca _nigrhiténugrhitatattatpramatRms tattatprameyajatam ca svabhittau 
darpananagaravat sa evotta"nkayan paficakrtyaküritàm nirbhasayann api na 
manag apy atiricyate, atiricyate và darpanavad eveti sa eva param 
preksapiirvakari yas citracamatkaramayatvad yathā ca visvam abhasayati tatha 
tanmadhye niyata-paurvaparyakramam api yatra yatra prathayati tatra tatra 
karyakéranabhava-naiyatyatmana | karmaphalàdivaicitryena nimilitarüpataya 
tadupasamihürena — conmilitarüpatayeti | tàvatyarise — baddhamuktarüpatayà 
vastutas tu sa eva tavad visvatmanà sphuratiti na kascid anyo baddho mukto 
vasti | 


(The truth is that) it is he (Siva) himself who, stamping onto the screen 
of his own (nature) every single perceiver, whether restrained or graced, and so 
too every single object, (that all appear there) like a city reflected in a mirror. 
Although also (continuously engaged in) manifesting His agency of the five 
operations (of creation, persistence, withdrawal, obscuration and grace), he is 
not even slightly separated (from it). Or, if (one prefers to say that) He is 
separate (from His creation), it is like a mirror that (may be said to be separate 
from the reflections within it but is not really so). (Siva) alone is the ‘other’ who 
acts, perceiving previously (what he is going to do), because he is made of 
wonderfully varied wonder (citracamatkara) (in such a way that) just as he 
makes the universe manifest, in the same way in the midst of that, (he) also 
(manifests) the fixed sequence of prior and subsequent (in a regulated and 
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ordered universe). Wherever he (unfolds, thereby engendering) perception 
(prathayati), (he manifests) as that which is to be regulated by the law of 
causality (karyakaáranabháva), and as the wonderful variety of the fruits of 
Karma etc. (He also manifests) in (his) withdrawn form (nimilitarüpa) as (He) 
withdraws that (outer manifestation), and so too in an expanded (unfolded form) 
(as He makes manifests all things). (He manifests) only in that aspect (arisa) in 
à bound and liberated form. (Thus,) in reality it is he alone who flashes forth 
thus (rávat) as all things (and as his cosmic nature) (visvatmana). There is no 
other who is either bound or liberated. 


na caivam svaripapattyatmani mokse svarüpanàso ‘sti | sa"nkocandSas tv ista 
eva | na ca praptasivabhedasya sarvasarvütmatayà sarvatra sarvadà sphuratah 
punarbhavo ‘sti | paramasivasyaiva satattvasya sivüdisakalantenàpi mahatà 
svasvarüpena  saratas — tàvatürisena — tattadrüpatocyatàm | tattvatas tu 
paripürnavisvasphürah paramesvara evasau | ata$ ca punarbhavaprasa"ngah 
sydd iti yad uktam tad ayuktam eveti - 


Nor is one's own nature destroyed when, in this way, liberation takes 
place, which is the attainment of one's own nature. (From our point of view,) 
the goal is the destruction of contraction. One who has attained oneness with 
Siva as the flashing forth (of the realization) that everything is of the nature of 
all things everywhere at all times is not reborn. Declare that the essential nature 
of each single thing is Paramasiva (Who is) reality (itself) that flows forth as 
such an aspect (of himself) (tavatárisena), as the glory (mahat) (that extends 
through all the seven perceivers) from Siva to Sakala, and as one's own 
essential nature. In reality this completely full (and perfect) expansion of the 
universe is the Supreme Lord himself. It is said quite wrongly that (this view) 
would thus entail the undesirable consequence that (the Lord is subject to) 
rebirth; (rather): 


anddyaSuddhisiinyatvat prapnoti na bhavantaram | 


ityYadau āgamoktau na kācid vimatih | na cdsyeyadvimarsatmataptau 
parinatibrahmavadi-paksokta-diisandvakasah kascit, 
visvatmakasvasvarüpavijrmbhàmayatvena vivartaparinàma-paksayor 
anabhyupagamat | tad ittham -- 


“Devoid of beginningless impurity (asuddhi), he does not suffer rebirth.’ 


There is no disagreement anywhere (here) with statements such as this 
found in the scriptures. Nor is there any occasion at all for the fault stated 
(previously in) the view of those who maintain that the Brahman undergoes 
change (parinatibrahmavadi) (when generating its effect) in relation to one who 
is fit by virtue of (his) possessing this much reflective awareness. (This is so) 
because (the universe) is the unfolding of one’s own essential nature which is all 
things. Thus, both views, (namely, that change) is a real transformation (of the 
cause into the effect) (parinüma) or an apparent one (vivarta), have been 
rejected. That is in this way: 
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sa"nkocavikasavatà tadubhayayuktena tadvimuktena | 
sarvātmanā ca satatam svacchandas cidghanah sphurati V 1 1l 
yad yat sphurati ca tat tad vastu dharanyádi tadvad eva ca | 
paurvaparyaniyatyà tattvanam kramikatapi yuktaiva M2 | | 
sa"nkucitajivarüpam tattatkarmabhimanatatphalabhuk | 
bhasayati kramaso ‘sau diksadàv akramenàpi M3 |l 

ittham sa"nkocatmapy abhilàso lauliketi gadito yah | 

so ‘pi tathatvasphurandd vastv eva malo ‘stu Sastresu\14 |l 
diksàyogajrianair dhvamse ‘pi malasya nátmanáso ‘sti | 
svacchasvacchandatmakacidghanatavyaktir eva yanmoksah || 5 || 
jalam iva jale vinihitam payasi payo yadvad apitam tadvat | 
yanty ekatvam diksyà diksakramena diksità iti hi MM 6 |l 
rauravaSastre ‘py uktam prayas tam vrthaiva vrttikrtà | 
yenarthavyakhyabhis tasmin devas tathà tathà prathitah VV 7 | 
tad alam bhedavikalpair anargalesanasaktipatottha | 
svacchandasivaikyamayt muktir diksádito ghatate M 8 |l 
itthari diksopayo yo yo yair yair yathà yathà vihitah | 

so ‘pittham eva sarvah samarthyatam Saktipdteddhaih || 9 | | 


Free, dense (uninterrupted) consciousness perpetually flashes forth as 
all things, contracting and expanding, conjoined with both and free of them 
(both). (1) 

Whatever entity flashes forth (within consciousness) from Earth 
onwards is constrained (to do so) sequentially and so is, as are the reality levels 
(tattva), set in a sequential order. (2) 

The contracted individual soul who experiences the consequence of 
each Karma it takes to be its own (karmabhimana) shines, in the course of 
initiation etc., sequentially, and so too (all at once) nonsequentially. (3) 

In this way, the craving which is the contraction (of consciousness), that 
is said to be worldly, also flashes forth as things really are (tathatva), and so is 
the entity that in the scriptures (is said to be) Impurity. (4) 

Although Impurity is destroyed by the insights (jfidna) due to initiation 
and Yoga, the Self is not destroyed. Liberation is just the manifestation of the 
density (which is the uninterrupted state of) consciousness that is pure (svaccha) 
freedom. Just as water is present in water and milk in milk as long as it is not 
drunk, so too those who have been initiated by the rite (krama) of initiation 
attain oneness by initiation. (5-6) 

The effort made by the commentator is useless with regard to what is 
taught in the Raurava scripture; the God is experienced within it in this way and 
that by the explanations of the meaning (of the scripture found in scripture 
itself). (7) 

Enough of the notion of duality! the Lord’s descent of the power (of 
grace) is without restraints. Liberation is oneness with Siva Who is free, and is 
brought about by initiation and the like. (8) 

Whatever be the means to initiation by whosoever it is enjoined in 
whatever way, all that too has in this way the capacity (imparted) by those who 
blaze with a descent (of the Lord’s) power of grace. (9) 
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yuktyastrair dharmakirtarh dalitam iha matam düsanodgàri samyag 
vidhvastam khetapalaih kathitam api malan bhedasamdhanadaksam | 
proktam diksasatattvam pravigalitamalapronmisaccinmayaikya- 
svacchasvacchandadhamaprathanavasabhavat sarvasarvütmarüpam | | 10 | | 


Here Dharmakirti's view that entails (many) defects has been shattered 
properly with the weapons of sound reasoning. Destroyed also is the (concept 
of) Impurity taught by Khetapala. Initiation and its true nature, that is skilful in 
conjoining duality, has been taught (and so too the true) nature (of things, 
namely, that) the nature of every (single) thing is everything, regulated 
(vasabhavar) by the perception of the abode which is the pure freedom of the 
oneness of the conscious nature. 


iti bhadram | | 
iti Srisvacchandatantre 


Srimahamahesvaracaryavaryasriksemarajaviracitoddyota-khyavyakhyopete 
tattvadidiksaprakasanam nama paficamah patalah W 5 Il 


